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Introduction 


Srimad Bhāgavatam combines poetry and philosophical 
conclusions: Purusa-sükta is the origin of that methodology. 
It is the most fundamental text of Vedic culture. Brahma 
worshiped Ksirodaka-sayi Visnu by mentally reciting the 
Purusa-sükta (Bhagavatam 10.1.20). 


The word sūkta means hymn. The literal sense is ‘well said” 
(su-uktam). There are more than thirty well-known süktas.! 
The Sri-Vaisnavas honor a quintuple set: Purusa-sükta, 
Nārāyaņa-sūkta, Sri-sūkta, Bhü-sükta and Nīlā-sūkta. The 
Purusa-sūkta is seen in all four Vedas.” Each version is 
slightly different: The number of verses varies and sometimes 
the readings differ. The version of Purusa-sūkta below, from 
Rg-Veda Samhita (10.90.1-16), is the most famous. The 
German scholar Max Müller (1823-1900) writes: “As long as 
man continues to take an interest in the history of his race, 
and as long as we collect in libraries and museums the relics 
of former ages, the first place in that long row of books which 


1 http://en.wikipedia.org/wiki/List of suktas and stutis 

2 The Purusa-sükta is also seen in the Atharva-Veda (19.6), the Sama-Veda (6.4), 
the Yajur-Veda (VS 31.1-6), the Taittiriya Aranyaka (3.12,13). Elucidations are found 
in the Satapatha Brahmana, the Taittiriya Brahmana, the Chandogya Upanisad, 

the Svetasvatara Upanisad, and the Mudgala Upanisad. The Purusa-sükta is also 
mentioned with explanations and interpretations in the Vajasaneyi Samhita (31.1-6), 
the Sama-Veda Samhita (6.4), and the Atharva-Veda Samhita (19.6). Among Puranic 
texts, the Sūkta has been elaborated in Srimad Bhāgavatam (2.5.35 to 2.6.1-29) and 
in Mahābhārata (moksadharma-parva 351 and 352). For more details, consult: http:// 
en.wikipedia.org/wiki/Purusha_sukta. 


10 Purusa-sükta 


contains the records of the Aryan branch of mankind will 
belong forever to the Rg-veda.”* 


The Rg-Veda consists of ten mandalas (cantos). “Each 
mandala consists of hymns called sūkta intended for various 
sacrificial rituals. The süktas in turn consist of individ- 
ual stanzas called rc (praise).”* Western scholars hold this 
opinion: “Philological and linguistic evidence indicate that 
the Rigveda was composed in the north-western region of the 
Indian subcontinent, most likely between c. 1500-1200 BCE, 
though a wider approximation of c. 1700-1100 BCE has also 
been given.” Max Müller dates the Purusa-sükta between 
1000 BCE and 800 BCE.* 


The Vedas are very hard to understand: sabda-brahma 
su-durbodham (Bhagavatam 11.21.36). Krsna said: 


veda brahmātma-visayās tri-kāņda-visayā ime | 
paroksa-vādā rsayah paroksam mama ca priyam || 


3 Müller (1859), A History of Ancient Sanskrit Literature, Williams & Norgate, 
London, p. 63 (https://archive.org/stream/historyofancientOOmluoft#page/62/ 
mode/2up). 

4 http://en.wikipedia.org/wiki/Rigveda#Sukta 

5 http://en.wikipedia.org/wiki/Rigveda. For the references, see the website. 

6 “Even if we assign all philosophical hymns to the last years of the Mantra period, 
we have to account, in the 9th century B.C., for thoughts which, like the stems of 
forest trees, disclose circles withing circles, almost impossible to count. There are 
hymns which are decidedly modern if compared with others: but if the most modern 
be ascribed to the Mantra period, what must be the date of the earliest relics of 

the Chandas age? There can be little doubt, for instance, that the 90th hymn of the 
10th book [Purusa-sūkta], a hymn which is likewise found in the 31st book of the 
Vajasaneyi-samhita, and in the 19th book of the Atharva-veda, is modern both in its 
character and in its diction. It is full of allusions to the sacrificial ceremonials, it uses 
technical philosophical terms, it mentions the three seasons [...] The chronological 
limits assigned to the Sütra and Brahmana periods will seem to most Sanskrit scholars 
too narrow rather than too wide, and if we assign but 200 years to the Mantra period, 
from 800 to 1000 B.C., and an equal number to the Chandas period, from 1000 to 1200 
B.C., we can do so only under the supposition that during the early periods of history 
the growth of the human mind was more luxuriant than in later times, and that the 
layers of thought were formed less slowly in the primary than in the tertiary ages of 
the world." (Müller (1859), pp. 570-572) 
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"The Vedas consist of three parts (rituals; worship of gods; 
Brahman realization) and explain that the soul is Brahman. 
The Vedic mantras are esoteric and the Vedic seers speak in 
esoteric terms. I too prefer an indirect mode of expression" 
(Bhāgavatam 11.21.35)? 


The Purusa-sūkta of Rg-Veda is a hymn of sixteen verses. The 
first fifteen are in the anustup meter and the last one is in the 
tristup meter. These sixteen drops are profound like an ocean. 
The symbolism is deep: There are many layers of meaning. 
For instance, the Purusa, Visnu, is called Sodasa-kala (He 
has sixteen parts) (Bhagavatam 1.3.1; 5.18.18). The world as 
well is sodasa-kala: sodasa-kalam và idam sarvam (Kausitaki 
Brühmana 84.16.44) (Šatapatha Brahmana | 1322.13). 
According to Ripa Gosvami, the Purusa is named Soda$a-kala 
because He has the sixteen transcendental potencies, cited 
in an ancient work called Bhakti-viveka: Sri, Bhi, Kirti, Ilà, 
Lila (also called Nila), Kanti, and Vidya, and the group of 
nine (Vimala, Utkarsini, Jana, Kriya, Yoga, Prahvi, Satya, 
I$ànà? and Anugrahā?) (Laghu-bhāgavatāmrta 1.5.129). 
Jiva Gosvāmī reiterates this information (Laghu-vaisnava- 
tosanī 10.14.14). Those sixteen potencies are indicated in 
Bhāgavatam: vrtam catuh-sodasa-pafica-saktibhih, “He was 
surrounded by four potencies, sixteen potencies, and five 
potencies” (Bhāgavatam 2.9.17) (Laghu-bhāgavatāmrta 
1.5.234). In addition, Jiva Gosvami says the Lord is 
Sodaša-kala because He is replete with energies that are 
conducive to the creation of the universe.? Visvanatha 
Cakravarti says He is Soda$a-kala because He is full like a 


7 Šrīdhara Svāmī comments: káranam anusmārayati—parokseti. rsayo mantras 
tad-drastaro va. tat kim iti yatah paroksam eva mama ca priyam. ayam bhavah— 
Suddhantah-karanair evaitad boddhavyam, nànyair anadhikaribhir vrthà karma- 
tyagena bhramša-prasangād iti. (Bhāvārtha-dīpikā 11.21.35) 

8 The first eight are mentioned in Laghu-bhāgavatāmrta 1.5.281. 

9 Sāranga-ranga-dā (1.5.129); Bhāvārtha-dīpikā (11.27.25). 

10 punah kidrsam tad-rüpam, tatraha, sodasa-kalam tat-srsty-upayogi-pürna-sakti ity 
arthah (Krama-sandarbha 1.3.1). 
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full moon." Sridhara Svāmī says He is Soda$a-kala in the 
sense that He has a mind, ten senses, and five elements. He 
specifies that although the Lord is not made of the elements, 
He is so called for the sake of meditating on Him, the inner 
controller of Virat and of the souls, as the Universal Form.” 
In that regard, the Bhāgavatam says: evam srstāni bhūtāni 
pravistah pafica-dhatubhih, ekadhà dasadhatmanam vibhajan 
jusate gunan, “After entering bodies (as Paramatma), which 
are created by the five elements, the Lord divides Himself 
into one (the mind) and into ten (the ten senses) and makes 
the souls experience sensory objects” (Bhagavatam 11.3.4).? 
Itis implied that He figuratively divided Himself into the five 
elements as well. 


The theme of sodaša-kalā is the topic of the sixth question 
in Prasna Upanisad. Bharadvaja asked Pippalada about 
the significance of the Purusa’s designation of Sodaša-kala. 
Pippalada replied that the following sixteen fundamental 
worldly aspects originate in the Purusa: He created the life 
force (Mukhya-Prana); from it came faith, the five elements, 
the senses, the mind, food, strength, austerity, mantras, rites, 
the worlds, and names." Pippalada gave this analogy: Just 
as rivers, whose goal is the ocean, merge in the ocean after 
reaching it and are then called *ocean" since their names 


11 sodasa-kalaya rākā-candra-tulyatvāt pürnàya (Sārārtha-daršinī 5.18.18). 

12 sodasa-kalà amsa ekàdasendriya-pafica-visaya-laksanà yasya (Bhāvārtha- 

dipikà 5.18.18); ekadasendriyàni pafica mahā-bhūtānīti sodasa kala āmšā yasmin. 
yady api bhagavad-vigraho naivam-bhūtas tathapi virdd-jivantaryamino bhagavato 
virad-riipenopasanartham evam uktam iti drastavyam (Bhāvārtha-dīpikā 1.3.1). The 
inner controller of Virat is Garbhodaka-$ayi Visnu. 

13 Sridhara Svāmī comments: evari jivopakaranartham pafica-dhatubhir 
mahā-bhūtaih srstāni bhūtāny antaryami-rüpena pravista ekadhà manasa dasadha 
bāhyendriya-rūpeņātmānam vibhajan gunams tat-tad-visayān jusate josayatity arthah. 
yadvā, tam ātmānam prati gunan vibhajan jusate priyata ity arthah (Bhāvārtha-dīpikā 
11.3.4). 

14 tasmai sa hovāca, ihaivantah-sarire somya sa puruso yasminn etāh sodasa-kalah 
prabhavantiti || sa iksaficakre. kasminn aham utkrānta utkrānto bhavisyami kasmin và 
pratisthate pratisthāsyāmīti || sa pranam asrjata prànác chraddham kham vayur jyotir 
āpah prthivindriyam manah, annam annād viryam tapo mantrah karma lokā lokesu ca 
nama ca || (Prasna Upanisad 6.2-4) 
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and forms have come to nil, so these sixteen aspects of His 
disappear after attaining Him, the ultimate witness, and are 
called *Purusa" at that time since their names and forms have 
come to nil. Pippalada said that these sixteen aspects are in 
Him, the wheel of Time, like spokes are on the wheel of a 
vehicle.!° 


The Commentators 


The source for the main text of Purusa-siikta is Dr. 
Siva-Sankara Avasthi’s Purusa-sükta-bhàsya-sangraha." The 
commentaries of Sridhara Svāmī, of Jiva Gosvāmī, and 
of Visvanatha Cakravarti on the corresponding verses in 
Bhagavatam are shown in the translation. Other commenta- 
tors are as follows, in chronological order. The source for the 
texts of those commentaries is Purusa-sūkta-bhāsya-sangraha. 


* Saunaka—He is the well-known Saunaka who wrote 
Rk-veda-pratisakhya and so on. Dr. Siva-Sankara says 
Saunaka lived during the time of Yudhisthira, three thousand 
years before the modern era.* Max Miller says Saunaka 


15 sa yathemā nadyah syandamānāh samudrayanah samudram prapyastam gacchanti 
bhidyete tasam nāma-rūpe samudra ity evam procyate, evam evasya paridrastur imah 
sodaša kalah purusāyanāh purusam prapyastam gacchanti bhidyete casam nàma-rüpe 
purusa ity evam procyate sa eso ’kalo ’mrto bhavati tad esa slokah. (Prasna Upanisad 
6.5) 

16 arā iva ratha-nābhau kala yasmin pratisthitah | tam vedyam purusam veda yatha 
mā vo mrtyuh parivyathā iti || (Prasna Upanisad 6.6). 

17 Dr. Siva-Sankara Avasthi, Purusa-sükta-bhàsya-sangrahah, Caukhamba 
Samskrt Pratisthan, Caukhamba Vidyabhavan, Varanasi, India, 1994. The edition 

of Purusa-sūkta published by Maharishi Institute of Management (Vedic Literature 
Collection) was also consulted. There is no difference between the respective sixteen 
verses in those two texts. In those two editions of Purusa-sükta, the accents (svarita, 
udātta, anudātta) are shown, but they are not reproduced here. The Vedas are in 
vaidika Sanskrit, whereas the Bhāgavatam is in laukika Sanskrit (common Sanskrit, 
also called classical Sanskrit). Only trained Brahmanas should recite the Vedas. 

18 šaunaka aneka granthon ke praneta ke rūpa men prasiddha hai, (1) rk-pratisakya, 
(2) atharva-veda ki saunaka samhita, (3) brhad-devatā, (4) atharva-pratisakhya, (5) 
rsi-devatādy-anukramaņī, (6) sauniki šiksā (rk-prātišākyāntargata). [...] Saunaka 

kā samaya sri-yudhisthira mimamsaka ne 3000 vikrama pūrvam nirdhārita kiya hai. 
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was the teacher of Katyayana (c. 350 BCE).? Max Müller 
quotes a commentator on Kātyāyana's Sarvānukramaņī: 
“Shadgurusishya continues: “The pupil of Saunaka was the 
reverend Āšvalāyana. He, having learned from Saunaka all 
sacred knowledge, made also a Sütra and taught it, thinking 
it would improve the understanding and please Saunaka. 
Then, in order to please his pupil, Saunaka destroyed 
his own Sütra, which consisted of a thousand parts and 
was more like a Brahmana. [...] The sage Katyayana had 
thirteen books before him: ten of Saunaka and three of 
his pupil Asvalayana. The latter consisted of the Sütras in 
twelve chapters (Srauta-sütra), the Grhya-sütras in four 
chapters, and the fourth Aranyaka (of the Aitareyaranyaka) 
by A$valayana. The sage Katyayana, having mastered the 
thirteen books of Saunaka and of his pupil, composed several 
works himself.""? Katyayana is mostly known for his Varttika, 
the first commentary on Panini’s Astadhyayi. 


Still, after quoting Sad-guru-$isya on a previous occasion, 
Max Müller doubted the veracity of his statement that Rsi 
Grtsamada was reborn as Saunaka and that Saunaka was 
taught by Ugrasrava (Süta), the son of Romaharsana: “It need 
hardly be pointed out that this passage contains a strange 
and startling mixture of legendary and historical matter [...]. 
Again, it does not concern us at present whether Saunaka, 
the author of the Kalpa-sütra, was the same as Saunaka, the 
chief of the sages in the Naimishiya forest, to whom, during 
the great twelve years’ sacrifice, Ugra$ravas related the 
Mahabharata, and who became the teacher of Satànika, the 


drastavya vyakarana šāstra kā itihāsa prstha 196 prathama bhāga, prstha 289 dvitiya 
bhāga. (Šiva-Šankara Avasthi (1994), Introduction, p. 13). 

19 “That the Pratisakhya of the Sakalas should be written in Slokas and yet be 
ascribed to Saunaka, the teacher of Kātyāyana, is no objection.” (Müller (1859), 

p. 145); “Every hymn which stands in our MSS. is counted in the Index of Saunaka, 
who is anterior to the invasion of Alexander. The Sutras, belonging to the same period 
as Saunaka, prove the previous existence of every chapter of the Brahmanas.” (Miller 
(1859), p. 572) 

20 Miller (1859), pp. 233-235. 
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son of Janamejaya. If this identity could be established, a most 
important link would be gained, connecting Saunaka and his 
literary activity with another period of Indian literature. This 
point must be reserved for further consideration.””! 


Dr. Siva-Sankara obtained the text of Saunaka’s commentary 
from the Nirnaya Sagar Press edition of ukla Yajur-Veda 
Samhita.” 


& Uvata (c. 1050 CE)—He was a Kashmiri who wrote 
commentaries on Rk-prātišākhya (of Saunaka), on Yajuh- 
pratisakhya, and on Rk-sarvānikramaņī (of Katyayana). He 
lived in Avanti (Ujjain, India), under the patronage of King 
Bhoja, who ruled Samvat 1075-1117 (1019-1161 CE).? Based 
on Bhimasena’s Sudhāsāgara commentary on Mammata's 
masterpiece of poetical theory called Kāvya-prakāša, most 
scholars agree that Uvata was the brother of Mammata and of 
Kaiyata, the author of Mahābhāsya-pradīpa (a commentary 
on Patafijali's Mahābhāsya). 


& Venkata-Madhava (c. 10th to 12th centuries?) —He wrote 
two commentaries on Rg-Veda. Dr. Siva-Sankara says he 
lived around Samvat 1100-1200 (c. 1044-1144 CE). 


& Ranganātha Muni—He was a Sri-Vaisnava who also wrote 
a commentary on Sri-sükta. 


21 Miüller (1859), pp. 232-233. 

22 saunaka—srimad-vajasaneyi-madhyandina sukla-yajur-veda-samhita (nirnaya 
sāgar samskarana) men, purusa-sükta-stha uvata bhāsya ke nama se šaunaka rsi ka 
bhāsya sankalita hai. ādima mantra ke bhasya ke madhya men adholikhita vacana 
drastavya hai, “asya bhasyam saunako nama rsir akarot prathamam vicchedah 
kriyā-kāraka-sambandhah samāsah prameyārtha-vyākhyeti sarvam etaj-janakāya 
moksartham kathayāmāseti.” aur uttara-nārāyanņānuvāka ke anta men likhā hai —"iti 
Saunaka-pranitam purusa-sūkta-bhāsyam samāptam.” isse spasta hai ki yah bhāsya 
Saunaka krta hai. uvata kā bhāsya isse prthak hai. uvata apne purusa-sūkta bhasya men 
likhite hain ki—*pūrvari vyakhyayam aparitosād vyākhyāntaram āha.” (Šiva-Šaūkara 
Avasthī (1994), Introduction, pp. 12-13) 

23 Siva-Sankara Avasthi (1994), Introduction, p. 15. 

24 http://en.wikipedia.org/wiki/Rigveda Medieval Hindu scholarship. 
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x Sayana—He was a South Indian Vaisnava who lived 
in Samvat 1372-1444 (1316-1387 CE). He is the most 
widely known commentator on the Vedas. He also wrote 
Dhātu-vrtti (Mādhavīyā dhātu-vrtti), as well as Subhasita- 
sudhanidhi, Prāyašcitta-sudhānidhi, Alankāra-sudhānidhi, 
Purusartha-sudhanidhi, | and Yajūa-yantra-sudhānidhi.” 
“Sayana flourished under King Bukka I and his successor 
Harihara II, in the Vijayanagar Empire of South India. He 
was the son of Mayana, and the pupil of Vishnu Sarvajna and 
of Samkarananda. More than a hundred works are attributed 
to him, among which are commentaries on nearly all parts 
of the Veda; some were carried out by his pupils, and some 
were written in conjunction with his brother Madhava or 
Vidyaranya-svamin. The core portion of the commentary 
was likely written by Sayana himself, but it also includes 
contributions of his brother Madhava, and additions by his 
students and later authors who wrote under Sayana's name. 
“Sayana” (or also Sāyaņamādhava) by convention refers 
to the collective authorship of the commentary as a whole 
without separating such layers.”** 


€ Ranga-Rāmānuja (c. 1300 CE7)—He was a Sri-Vaisnava 
who wrote commentaries on the Upanisads. According to Siva- 
Sankara, Ranga-Ramanuja’s commentary on Purusa-sūkta is 
almost the same as Ranganatha Muni's explanations.” The 
same source references and basic interpretations are seen in 
both texts. In the translation, Ranga-Ràmanuja is mentioned 
when he adds to Ranganatha Muni's commentary. 


& Mahidhara (16th century?)—He lived in Vàranasi.? His 


25 Siva-Sankara Avasthī (1994), Introduction, p. 19. 

26 http://en.wikipedia.org/wiki/Sayana 

27 Siva-Sankara Avasthi (1994), Introduction, p. 24. 

28 yah bhāsya ranganatha muni ke bhāsya se prayah miltā hai (Siva-Sankara Avasthī 
(1994), Introduction, p. 23). 

29 http://en.wikipedia.org/wiki/Mahīdhara 

30 Siva-Sankara Avasthi (1994), Introduction, p. 19. 
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works include the Mantramahodadhi (c. 1588), and the 
Vedadipa. The latter concerns the Vajasaneyi-samhità of the 
White Yajur-Veda.?! 


x Svāmī Dayānanda Sarasvati—He was a Brahmana 
from South India born in Samvat 1881 (1825 CE). Swami 
Dayānanda Saraswati was the founder of the Arya Samaj. 
He is also famous for his commentary on Unadi-sütra. He 
is not the same as another person called Svāmī Dayānanda 
Sarasvati (b. 1930). 


In Purusa-sükta, the Rsi is Nàrayana and the presiding 
deity is the Purusa.? In the text, the word Purusa is used in 
various meanings. In essence, the Purusa-siikta describes 
the simultaneous difference and nondifference between the 
Lord and the universe and between the Lord and the souls. 
The Purusa-sūkta also emphasizes that everything belongs to 
Visnu, thus the world primarily exists for His enjoyment. 


31 http://en.wikipedia.org/wiki/Mahidhara 

32 nārāyaņo nama rsih. antyā tristup. sista anustubhah. puruso devatā. mokse 
viniyogah. (Purusa-sūkta-bhāsya-sangraha edition); sodašarcasyāsya süktasya 
nārāyaņa rsih. puruso devata. prathamddi-pancadasarcam anustup. sodasyás ca tristup 
chandasi. (Maharishi Institute of Management edition) (http://is1.mum.edu/vedicre- 
serve/rk veda.htm) (download Mandala 10). 


Purusa-sükta 


1 
Aaa ew: MEHTA: WEN | 
a qi frat gametas g t 


sahasra-sirsà purusah sahasrāksah sahasra-pāt | 
sa bhümim visvato vrtvatyatisthad dasangulam | 


sahasra-šīrsā—Hehasathousandheads;'purusah—the Purusa; 
sahasra-aksah—He has a thousand eyes; sahasra-pat—He has 
a thousand feet (or a thousand portions); sah —He; bhūmim— 
the Earth (the universe); visvatah—everywhere; vrtva— 
covering; atyatisthat—He ruled (or He stayed beyond); 
dasa-angulam—[pervading the place that measures] ten 
fingers (or in such a way that there are ten fingers). 


The Purusa has thousands of heads, thousands of eyes, and 
thousands of feet. Encompassing the universe, He rules, 
[pervading the place that measures] ten fingers. 


COMMENTARY 
The following verse, from Brahma-samhita, is similar: 


sahasra-sirsà purusah sahasrāksah sahasra-pāt | 
sahasra-bahur visvatma sahasramsah sahasra-süh | 


1 The word Sirsan (head) is Vedic Sanskrit. The sūtra is: sirsams$ chandasi, “In the 
Vedas, sirsan [is used instead of siras]" (Astādhyāyī 6.1.60). Nonetheless, sirsan is often 
seen in Bhāgavatam. 
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"The Purusa, Visvatma, has thousands of heads. He has 
thousands of eyes, thousands of feet and thousands of arms. 
He has thousands of Avataras. He creates in a thousand 
ways" (Brahma-samhita 5.11). Jiva Gosvami says the verse 
is an elaboration of the previous one, which centers on 
Maha-Visnu: mahā-visnuh jagat-patih (Brahma-samhita 5.10). 
He adds that in this context the word sahasra (thousand) 
denotes an incalculable number.” 


Commenting on: svair dorbhir asyann adharmam, “while 
ending unrighteousness, by means of His arms” (Bhāgavatam 
10.90.48), Visvanatha Cakravarti says “His arms” optionally 
denotes Arjuna and others .? 


According to Sayana, the thousands of heads and so on signify 
the innumerable living entities, which form part of Virāt. 
Therefore, he says, the first verse is an indirect description 
of Virāt.* This idea is substantiated in the first half of the 
next verse. 


In the sixth chapter of the second canto of Bhāgavatam, 
Brahma explains Purusa-sükta. Sridhara Svàmi comments: 
purusah prakrti-pravartakah, yasya sahasra-sirsa ity ukto 
lila-vigrahah sa ādyo ’vatarah, “He whose pastime form is 
mentioned as sahasra-sirsá is the Purusa, the first Avatara 
(Maha-Visnu), the impeller of Prakrti" (Bhāvārtha-dīpikā 
2.6.42). Arguably this pastime form is not Virat, the 
well-known Universal Form, which is imaginary. Rather, 


2 tad evam rüpam vivrnoti sahasra-sirseti. sahasram amšā avatārā yasya sa 
sahasramsah. sahasram sūte srjati yah sa sahasra-sūh. sahasra-šabda-sarvatrāsankhyatā- 
parah. dvitiye ca tasyaiva rūpam idam uktam, “ddyo 'vatārah purusah parasya” [BhP 
2.6.42] iti. asya tikayam, “yasya sahasra-sirsety ukto līlā-vigrahah parasya bhümnah 
ādyo ’vatarah” iti (commentary on Brahma-samhitā 5.11). 

3 nirasyan nighnan dos-tulyair arjunādibhir và (Sarartha-darsini 10.90.48). 

4 sarva-prāni-samasti-rūpo brahmanda-deho virād-ākhyo yah purusah so ’yam 
sahasra-šīrsā. sahasra-sabdasyopalaksanatvàd anantaih sirobhir yukta ity arthah. yani 
sarva-praninam siramsi tani sarvani tad-dehāntah-pātitvāt tadīyāny eveti sahasra- 
Sirsatvam. evam sahasraksitvam sahasra-pādatvar ca. (Sāyaņa-bhāsya). 
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this pastime form is the mystical Universal Form, the Lord 
as Time: kalo "smi (Bhagavad-gità 11.32). The mystical 
Universal Form, shown by Sri Krsna to Arjuna at Kuruksetra, 
has innumerable heads and so on 


From another viewpoint, Garbhodaka-sayi Visnu is the 
source of Avataras: bijam (Bhāgavatam 1.3.5).5 Krsnadasa 
Kaviraja says the Purusa with thousands of heads and so on is 
Garbhodakašāyī-Visņu: garbhodaka-sayi sahasra-sirsadi kari 
vede yanre gai (Caitanya-caritamrta 2.20.292). Garbhoda- 
kasayi-Visnu is said to have thousands of heads: sahasra- 
širasah pumso nābhi-hrada-saroruhāt (Bhāgavatam 9.14.2). 


The explanation is this: To express the oneness of the Purusa 
(any one of the three Visņus), the imaginary Universal Form 
(Virāt), the mystical Universal form (the pastime form), and 
Brahman, the description of one is often mixed with the 
others. For instance, Krsņa states: 


sarvatah pāni-pādam tat sarvato ’ksi-siro-mukham | 
sarvatah srutimal loke sarvam āvrtya tisthati || 


“Brahman has hands and feet everywhere. It has eyes, heads, 

and faces everywhere. It has ears everywhere. It pervades all 
while abiding in the world” (Bhagavad-gità 13.14): In this verse, 
the word fat, in the neuter, denotes Brahman. Conversely, it 
is said: apāni-pādo javano grhītā pasyaty acaksuh sa šrnoty 
akarnah, “The Purusa, who has neither hands nor feet, is 
quick. He is the taker. He, who has no eye, sees. He, who has 
no ear, hears” (Švetāšvatara Upanisad 3.18): This text also 
means that His senses are not material. 


5 rüpam mahat te bahu-vaktra-netram mahā-bāho bahu-bāhūru-pādam | bahiidaram 
bahu-damstra-karalam drstvā lokah pravyathitās tathāham | (Bhagavad-gītā 11.23) 
6 Visvanatha Cakravarti explains: bijatve ‘pi nānā-bīja-tulyam kintu nidhanam nidhir 


13.5). 
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Similarly, often the term Brahman signifies Visnu. For 
instance: tad aiksata, “That (Brahman) glanced” (Chāndogya 
Upanisad), which only means: “He, Maha-Visnu, glanced.” 
Visnu has potency. Statements such as: uru-sakti brahma, 
“Brahman has many potencies” (Bhāgavatam 11.3.37) 
are figurative. Maitreya asked Parāšara: katham sargādi- 
kartrtvam brahmano ’bhyupagamyate, “How is it that 
Brahman’s doership in creation is obtained?” (Visnu Purana 
1.3.1). Parasara answered: tan nibodha yathā sarge bhagavan 
sampravartate narayanakhyah, “Now listen how the Lord, 
called Narayana, deals with creation” (Visnu Purana 1.3.3). 
The topic of Vedānta-sūtra is said to be Brahman, but the same 
key words: janmādy asya yatah (Vedānta-sūtra 1.1.2), said in 
reference to Brahman (athāto brahma-jijfiasa, Vedānta-sūtra 
1.1.1), are explained in the first verse of Bhāgavatam, and 
they clearly refer to the Lord. Jiva Gosvàmi states: atrapi 
saktimattvena | brahma-sabdasya | paramesvara-vacakatvat, 
“By the fact of having potency, here also the word Brahman 
is expressive of the Supreme Lord” (Krama-sandarbha 1.1.1). 
The Lord is called Brahman: bhagavān brahma-samjfiitah 
(Bhagavatam 3.28.41). 


In Bhāgavatam, sometimes the concepts of Virāt and 
Visnu are mixed (Bhāgavatam  2.5.34-37; 2.10.10-17). 
Garbhodakašāyī-Visnu, the imaginary Universal Form and 
the mystical Universal Form are described as one: 


yasyambhasi sayānasya yoga-nidram vitanvatah | 
nābhi-hradāmbujād asid brahmā visva-srjam patih | 


yasyāvayava-samsthānaih kalpito loka-vistarah | 
tad vai bhagavato rüpam visuddham sattvam ürjitam || 


pasyanty ado rüpam adabhra-caksusa 
sahasra-pādoru-bhujānanādbhutam | 
sahasra-mūrdha-šravanāksi-nāsikam 

sahasra-mauly-ambara-kundalollasat | 
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“Brahma, the master of the fundamental things which create 

the world, originated from the lotus on the lake of the navel 
of that form (Garbhodaka-šāyī Visnu), which was lying on 
the water and was expanding yoga-nidra. The expanse of 
planets is fancied as the locations of His limbs. That form 
of the Lord is purely transcendental and excellently potent. 
With spiritual eyes they see that form: It is wonderful, with 
thousands of feet, thighs, arms, and faces. It has thousands of 
heads, ears, eyes, and noses. It is resplendent with thousands 
of crowns, garments, and earrings" (Bhāgavatam 1.3.2-4). 


Visvanatha Cakravarti comments: etac ca bhakti-siddhanam 
pratyaksam, “This form can be directly perceived by those 
who are perfect in bhakti” (Sarartha-darsini 1.3.4). Šrī 
Caitanya Mahaprabhu showed the mystical Universal 
Form to Advaita Ācārya: advaita pāila višvarūpa-darašana 
(Caitanya-caritamrta 1.17.10). 


Furthermore, Sāyaņa says the words dasāngulam atyatisthat 
literally mean that the Purusa is beyond the place that 
measures ten fingers. He adds that the term dasangulam 
indicates that He pervades the universe by being outside as 
well. According to him, the prefix ati, in the verb atyatisthat, 
stands for the participle atikramya (going beyond).’ 


The first half of the opening verse of Purusa-sükta corresponds 
to the second half of Bhāgavatam 2.6.16: tenedam āvrtam 
visvam vitastim adhitisthati, “This world is pervaded by Him. 
He rules twelve fingers beyond*.” Visvanātha Cakravarti 
comments: fena paramesvarena idam visvam āvrtam, yato 
'dhi vi$évasmád adhikam vitastim vitasti-pramanam desam 


7 sapuruso bhümim brahmānda-golaka-rūpām visvatah sarvato vrtvā parivestya 
dasangulam dasangula-parimitam desam atyatisthat atikramya vyavasthitah. dasangu- 
lam ity upalaksanam, brahmāndād bahir api sarvato vyāpyāvasthita ity arthah 
(Sāyaņa-bhāsya). 

8 Avitasti is twelve fingers: angusthe sa-kanisthe sydd vitastir dvàdasangulah 
(Amara-kosa 2.6.84). 
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vyāpya tisthatīty ādhikya-mātram vivaksitam na pramanam, 
tasya aparicchinnatvenapramanatvat, “The world is enclosed 
by Paramesvara because He abides beyond the world while 
pervading an area that is the measure of twelve fingers. Only 
a superiority is intended to be expressed, not a measure, 
since He cannot be measured insofar as He is not delimited" 
(Sarartha-darsini 2.6.16). 


Visvanatha Cakravarti’s interpretation reflects the standard 
grammatical explanation in this regard. The verb atyatisthat 
(He abode beyond) is intransitive, therefore the object case 
after the word dašāngula is explained by adding the partici- 
ple vyāpya (by pervading), so that dasangulam becomes the 
object of vyapya. This is the significance of “desam vyapya" 
in Visvanatha Cakravarti’s commentary.’ Sayana prefers to 
connect dasangulam with an implied atikramya. 


Sridhara Svàmi says vitasti (twelve fingers) simply refers 
to the ten fingers of Purusa-sükta.? Elsewhere, another 


9 The reason why the indeclinable participle vydpya (by pervading) needs to be 
supplied is Bhartrhari’s rule: kaladhva-bhava-desanam antar-bhūta-kriyāntaraih, 
sarvair akarmakair yoge karmatvam upajayate, “When the time (kala), the distance 
(adhva, lit. path), the activity expressed by a krt suffix in the passive impersonal voice 
(bhava), or the place (desa) is syntactically connected with an intransitive verbal 

root which has another action (the action of pervasion: vyāpti) contained inside it, 
then the time, the distance, the activity in the passive impersonal voice, or the place 
becomes the object of the action [of pervading]” (Vakya-padiyam 3.7.67) (cited in 
Hari-nāmāmrta-vyākaraņa 641 vrtti). Examples are shown in order: (1) ekādašīm 
upavasati vaisnavah, “A Vaisnava fasts on the eleventh lunar day," which means 
ekādašīm vyāpyopavasati vaisnavah (a Vaisnava fasts, pervading the eleventh lunar 
day), (2) kroSa-trayam govardhano sti, “Govardhana is six miles long,” which means: 
tri-kroša-parimitam sthalam vyāpya govardhano ’sti (Govardhana exists, pervading 

a region that measures six miles), (3) go-doham tisthati harih, “Hari stays during 

the milking of the cows,” which means go-dohana-kalam vyāpya tisthati harih (Hari 
stays, pervading the time it takes to milk the cows) (here the passive impersonal 
voice is expressed with the krt suffix ghañ in doham), and (4) māthurān virājate 
krsnah, “Krsna is gloriously present in various places in the district of Mathura,” which 
means: mathurā-sambandhi-dešān vyāpya virājate krsnah (Krsna is gloriously present, 
pervading various places in the district of Mathura) (HNV 641 vrtti). The word 
dasangulam refers to a place (desa). 

10 prapaficena tasyadparicchedam vaktum sa bhümim [Purusa-sükta] ity asyartham 
āha—tena purusena. visvam iti bhūmi-padasyārthah, vitastim iti dašāngula-padasya, 
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synonym, prādeša, is used: kecit sva-dehantar-hrdayavakase 
pradesa-matram purusam vasantam, “Some meditate on the 
Purusa, who measures one prādeša and abides in the space 
in their hearts” (Bhagavatam 2.2.8). Sridhara Svāmī explains 
that although one prādeša is the measure between the thumb 
and the forefinger, here the measure of the lotus of the heart 
is superimposed on Paramātmā.!! 


The Purusa-sükta is seen in a condensed form in Svetāšvatara 
Upanisad (3.14-21). Šankarācārya comments: sahasrany 
anantāni Sirsany asyeti sahasra-šīrsā. purusah purnah. evam 
uttaratra yojaniyam. sa bhümim bhuvanam sarvato ’ntar bahis 
ca vrtvà vyāpyātyatisthad atitya bhuvanam samadhitisthati. 
dasangulam anantam aparam ity arthah. athavā nābher upari 
dasangulam hrdayam tatrādhitisthati, “Sahasra-sirsa, He who 
has an infinite number of heads, is the complete Purusa. This 
word is to be syntactically connected to the next verses as well. 
Having pervaded the world everywhere, both inside of it and 
outside of it, and having gone beyond, He presides over the 
world. Dašāngulam (ten fingers) means anantam (endless), 
that is to say apāram (boundless). Or else, He presides in the 
heart (dasangulam = hrdayam), which is ten fingers above the 
navel” (commentary on Svetàsvatara Upanisad 3.14). 


Uvata reiterates the last interpretation," which is taken from 


adhīty-ati-šabdasya, àvrtam iti vrtvety asya, sa ca vitastim adhikam vyāpya tisthatity 
ādhikya-mātram vivaksitam, na tu parimanam, anupayogād aparicchinnatvāc ca 
(Bhāvārtha-dīpikā 2.6.16). 

11 prādešas tarjany-angusthayor vistārah, sa eva mātrā pramāņam yasyeti hrdaya- 
parimāņam tatropacaryate (Bhāvārtha-dīpikā 2.2.8). Sridhara Svami’s definition of 
prādeša is substantiated in Amara-kosa: pradesa-tala-gokarnas tarjany-ādi-yute tate, “A 
prādeša is the measure from the thumb to the forefinger, a tāla is the measure from 
the thumb to the middle finger, and a gokarna is the distance between the thumb and 
the little finger” (2.6.83). According to Apte's and Monier- Williams’ Sanskrit-English 
dictionaries, the span of the thumb and forefinger is the measure of twelve fingers. 

12 nabher ārabhya dasangulam cātikramya “brahmanah sadma sasvatam”. uktam 

ca “katama ātmety upakramya” “yo "yam vijfiana-mayah prāņesu hrd-antar-jyotir” 

iti. atha kasman nabhitah àrabhya niyamyate. tatra hi sarvānāmā (?) iti vijfiünàtmano 
hrdayāvasthānam karma-phalopabhogartham antaryaminah sthitir niyantrteti. uktam 
ca “dvd suparnà sayujā sakhāyā samānam vrksam parisasvajāte, tayor anyah pippalam 


26 Purusa-sükta 


Saunaka's commentary. Therein Saunaka says he is simply 
relating the opinion of those who think that dasangulam 
denotes the heart. The verse of Purusa-sükta has a dual 
sense by considering that the world represents the heart 
of the Universal Form: hrdayam visvam asya (Mundaka 
Upanisad 2.1.4). Therefore the terms visvam and vitastim 
are juxtaposed in the above verse of Bhagavatam (2.6.16). 
Madhvacarya expresses the correlation by citing this passage 
from Garuda Purana: vitasti-matram  hrdayam āsthāya 
vyapnute jagat, “Abiding in the heart, which measures twelve 
fingers, He pervades the world” (Bhāgavata-tātparya 2.6.16). 
In that sense, dasangulam is taken as a bahuvrihi compound 
and stands for: “the heart, which measures ten fingers.” The 
participle vyapya (by pervading) needs to be added. 


Saunaka’s own explanation of dašāngulam is that Visnu has 
ten senses. As such, dasarigulam is an adverb: *[He rules] 
in such a way that there are ten fingers" (dasangulam = 
dasangulam yathā syāt tathā). This denotes the personal 
form of the Lord. In that regard, Uvata says the word “head” 
indicates that He has all the limbs, the word “eyes” indicates 
that He has all the knowledge-acquiring senses (jfianendriya), 
and the word “feet” signifies that He has all the organs of 
action (karmendriya).'^ Thus the word dasangulam indirectly 
refers to the Lord, either as Maha-Visnu or as Paramātmā, 
who has ten fingers. Dr. Siva-Sankara provides a scriptural 
reference with regard to this interpretation. 


svādv atty anasnann anyo 'bhicākašīti” [Svetasvatara Upanisad 4.6] ( Uvata-bhāsya). 
13 dasa ca tani angulàni dašāngulānīndriyāni. kecid anyathā rocayanti. dašāngula- 
pramdanam hrdaya-sthānam. apare tu nasikdgram dasangulam iti (Saunaka-bhdsya). 
14 širo-grahaņam sarvāvayavopalaksanārtham. sahasraksa-grahanam 
sarva-vijndnendriyopalaksanam. sahasra-pāt, sankhyā-su-pūrvasyenta-lopah 
(pūrvasyānta-lopah). atrāpi pada-grahanam karmendriyopalaksanam. (Uvata-bhāsya) 
15 sahasra-sirsà tvam devas tvam avyaktah sahasra-drk || sahasra-pādas tvam devas 
tvam virāt tvam sura-prabhuh | tvam eva tisthase bhūyo devadeva dasangulah || 
(Brahmanda Purana 96 adhyā. 150-58 šloka) (or 178.156) (quoted in Purusa-sūkta- 
bhāsya-sangraha, p. 19). Similarly: eka-vimšo vai puruso dasa hastyā angulayo dasa 
pādyā atmankavimsah purusah prajāpatih prajāpatir agnir yāvān agnir yāvaty asya 
mātrā tāvataivānnam etat saminddhe (Šatapatha Brāhmaņa 6.2.4). 
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The common derivation of the term purusa is: puram sariram 
tasmin Sete iti puru-sah, “The Purusa (Paramatma) is so 
called because He rests in the body [of a soul]." The word pur 
means ‘city’ and refers to the body, the city of nine gates.!° 
The etymology is irregular because the expected form is puri 
$aya," since the customary suffix a/c/is applied after the verbal 
root sif] svapne (2A) (to sleep, rest). Or else the expected 
form is: pur-šaya, by the rule: adhikarane sete (Astadhyayi 
3.2.15). However, the lexicologist Taranatha says the suffix 
[dja is applied after sī/n/ to make puru-$a, and therefore the 
word puru-sa is classed in the list of prsodara-ādis (a group 
of irregularly formed nouns).'? Puru-$a (puru-sa) would then 
mean “He takes much rest" (puru means ‘much’). 


There are many other irregular derivations of purusa. Uvata 
derives purusa as pürayità (the filler), in the sense that He 
is all-pervasive and has all potencies.” Maha-Visnu filled 
Pradhana with innumerable universes. Garbhodaka-sayi 
filled half of the universe with the water of His perspiration. 
Ranganatha Muni says the Purusa is so called because He 
is full, in accordance with the scriptural passage: tenedam 
pürnam purusena sarvam, “The entire world is filled by Him, 
the Purusa" (Švetāsvatara Upanisad 3.9). Ranganatha Muni’s 
other explanation is that the Purusa is so named because He 
is served much, from the verbal root san sambhaktau (to 
serve, worship), or else He is so named because He gives 
much, whatever is required by a devotee, from the verbal root 
san[u] dane (to give). The irregular deletion of the last letter 


16 This derivation originates from Sankaracarya: nava-dvārarh purarh punyam etair 
bhāvaih samanvitam. vyāpya Sete mahātmā yas tasmāt purusa ucyate (commentary on 
Visnu-sahasra-nama Stotra from Mahābhārata, šānti-parva 290.37). 

17 purusam purisaya ity ācaksīran (Nirukta 1.13). 

18 puri dehe Sete šī da prso. (Vācaspatyam) 

19 purusah pürayità vijfiana-ghananandah sarva-gatah sarva-Saktih anādi-nidhanah 
paramah. (Uvata-bhasya on the first verse of Purusa-sükta in Sukla Yajur-Veda) 

20 purusah, “tenedam pürnam purusena sarvam" iti $ruteh pürnatvàt purusah. 
Sarirakhye puri sayanád và purusah. ša-kārasya varna-vyatyayat sa-kārah. yadva 
puru-šabdah bahu-parah. puru samyate iti purusah. sana sambhaktau. bahu-bhajanāt 
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of the verbal root is explained by classing the word puru-sa 
among the prsodarādis as before. 


In the meaning of *man' (or person) (Amara-kosa 2.6.1), the 
word purusa is formed by the rule: purah kusan, “The suffix 
[k]usa[n] is added after the verbal root pur agra-gamane (to 


go forward) (Unādi-sūtra 4.75). Thus purusa means: “one 
who goes forward." 


The scriptures say He is called Purusa since He, who existed 
in the universe before its full development, burned all evils 
(ignorance): sa yat pürvo 'smāt sarvasmát sarvan pāpmana 
ausat tasmat purusah. (Brhad-àranyaka Upanisad 1.4.1). 
However, the context is quite peculiar. Sankaracarya says the 
irregular derivation is: pürvam ausad iti purusah, “He burned 
(manifested) before, thus He is the Purusa" (commentary on 
Brhad-āranyaka Upanisad 1.4.1). The term pur-usa literally 
means “He burns the body" (puram osati iti purusah), made 
from the verbal root us dahe (to burn, illuminate) by the rule: 
ig-upadha-jūā-prī-kirah kah, “The suffix /kļa is applied after 
a verbal root which ends with a consonant and whose penulti- 
mate vowel is either i, i, u, ū, r, or F, and after the roots j/ià, 
pri[n], and kr" (Astādhyāyī 3.1.135). The sense is He inflames 
the mind of an onlooker. However, the Nimbarki commenta- 
tor on Purusa-sükta says the idea of the word pur-usa as “He 
burns bodies" is that He manifests bodies.” This interpreta- 
tion is substantiated in Bhagavatam, 


sva-dhisnyam pratapan prano bahis ca pratapaty asau | 
evam virājam pratapams tapaty antar bahih puman I 


“Just as Mukhya-Prana ‘burns’ the body while ‘burning’ 


purusah. yadvà sanu dane. bhaktapeksitanam bahūnām dānāt purusah. etad-gunopeto 
bhagavan vasudevah, nānya ity arthah (Ranganātha-muni-bhāsya). 

21 yadva pura usati prakāšayatīti purusah dāha-prakāšayor ekādhikaranatvāt 
nābher ūrdhvam dvádasangulam atikramyātisthat hrt-padme iti yāvat. 
(Nimbārka-mata-bhāsya) 
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outside as well, so the Purusa ‘burns’ inside and outside while 
‘burning’ Virat" (Bhāgavatam 2.6.17). Commenting on this 
verse, Sridhara Svāmī says “to burn” means “to manifest”.” 
However, Višvanātha Cakravarti says the verse is based on 
a pun because Mukhya-Prana (the universal life force) gives 
energy and the Purusa endowed the universe with potency, 
whereas the Purusa Himself manifests (tapati = pratapati = 
prabhavati) inside and outside.” 


Regarding the Purusa’s external pervasion of the world, 
Visvanatha Cakravarti states: virat-sariram ca atyagāt. tat 
pravisan prakāšayann api tatrānāsaktatvād atikramyāgāt 
gatvā casvāntaranga-sthāne tripād-vibhūtāv eva sada sthitah iti 
bhāvah, *He also went beyond the body of Virāt. Even while 
entering it, that is to say: ‘manifesting it’, He went beyond it 
because He is not attached to it. The gist is: Even after going 
in the universe, He always abides in His personal domain, 
where the three fourths of His might are" (Sārārtha-darsinī 
2.6.22). On this topic, Ranganatha Muni says that since the 
verbal root das[i] also has the sense of ananta (endless), the 
term dasangulam means ananta-yojanam (by the measure of 
unlimited yojanas) (one yojana is eight miles).^ He quotes 
this verse from the bhuvana-kosa chapter in Padma Purana, 


22 sva-dhisnyam mandalam prakāšayan yatha bahis ca prakāšayati evam virād deham 
prakāšayan brahmàndam antar bahis ca prakāšayati (Bhāvārtha-dīpikā 2.6.17). 

23 asau pranah prana-vayuh. sva-dhisnyam dehāntah. pratapan švāsena 
pratàpa-yuktam kurvan, bahis ca pratapati prabhavati. evam virājam antaryāmitvena 
sthityà pratapan pratapavantam jfiána-kriyádi-saktimantam kurvann antar bahis ca 
pratapati prabhavati (Sārārtha-daršinī 2.6.17). 

24 "That might be the case in Vedic Sanskrit, but as regards classical Sanskrit, in 
Panini's Dhātu-pātha and in Mādhavīyā dhātu-vrtti the verbal root das[i] only has the 
sense of damsana (to bite). 

25 dasàngula-s$abdo "nanta-yojana-vacanah. “dams darhšanānantayoh” ity asmād 
ac-pratyayah. “agi koti-yojanayoh” ity asmād auņādika ulac-pratyayah. prapancad 
ürdhvam ananta-yojanāny atītyātisthad ity uktam bhavati. (Ranganātha-muni-bhāsya). 
Here Ranganatha Muni says the word angula means ‘yojana’ because, according to 
him, it is formed by adding the Unddi suffix ula[c] after the verbal root ag/i/. However, 
in Panini's Dhātu-pātha and in Madhaviya dhātu-vrtti, that root only has the sense of 
gati (to go). In Unadi-sütra, only the formation of the word anguli is mentioned (4.2). 
In that regard, Yaska says a finger is called ariguli because it goes in front, and so on: 
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bhümes ca brahmalokasyāpy antaralam kiyad vada | 
yojananam anantatvād dasangulam idam viduh |! 


“Say something about the intermediate space between the 
world and Brahmaloka. They know it is dašāngula because 
the yojanas are endless.” 


His explanation is substantiated in this Vedic text: 
sahasra-sirsety atra sahasra-sabdo 'nanta-vācakah, ananta- 
yojanam praha dasangula-vacanas tatha, “Just as the term 
*one thousand" denotes an unlimited number, so the word 
dasangula is expressive of unlimited yojanas" (Mudgala 
Upanisad 1)25 Thus Maha-Visnu pervades endless yojanas 
outside the universes while also abiding in them. 


Alternatively, Ranganatha Muni says dašāngulam signifies 
that He abides beyond the universe, each one of whose 
coverings is sequentially ten times larger than the previous 
one.” Dr. Siva-Sankara provides a scriptural statement 
regarding this interpretation? 


2 
Gey wad wd wd WU MTA | 
TAPAS zsemietefe t 


angulayah kasmāt. agra-gāminyo bhavantiti và, agra-gālinyo bhavantiti và, agra-kàrinyo 
bhavantīti và, ankanā bhavantiti và, añcanā bhavantiti và (Nirukta 3.8). In Nighantu 
(2.5), the word yojana is a synonym of ariguli (finger). 

26 cited in: Purusa-sūkta-bhāsya-sarigraha (p. 165). Siva-Sankara says that according 
to Ranganatha Muni, the first verse of Mudgalopanisad is from the Purusa-samhitā of 
Sri-éastra. 

27 yadvā angula-sabdo guna-parah. dasa-guna-vastv-antarany atītyātisthad ity arthah. 
kim tad iti. prthivyā desottara āpah. adbhyo dešottaro vahnih. vahner dašottaro vayuh. 
vāyor dasottaram vyoma. vyomno dasottaro 'hankàrah. ahankārād dasottaro mahān. 
mahato dasottaram avyaktam. samastam idam vastu-jatam atītyātisthad ity arthah 
(Ranganātha-muni-bhāsya). 

28 sahasra-sirsá purusah sahasrāksah sahasra-pāt | sa bhūmim sarvatah sprstvā tad 
andam vyāptavān iti || (Siva Purana, jūāna-sarithitā 5.46) (cited in Purusa-sūkta-bhāsya- 
sarigraha, p. 19). 
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purusa evedam sarvam yad bhütam yac ca bhavyam | 
utamrtatvasyesano yad annenātirohati || 


purusah—the Purusa; eva—only (or the same); idam—this 
[universe]; sarvam—entire; yat bhütam—what existed; yat 
ca bhavyam—and what will exist; uta—also; amrtatvasya— 
of immortality (or of bliss, lit. the state of being nectar) (or 
of liberation); isanah—the controller; yat—what [exists] 
(or because); annena—by food (or by what is enjoyed, i.e. 
the results of karma) (or [that which is characterized] by 
Pradhana); atirohati—grows (or He transcends). 


All this universe is the Purusa. What existed, what will exist, 
and what grows by food are He, the Lord of immortality. 


Alternatively: All this universe is the Purusa. What existed 
and what will exist are He, who is also the master of bliss 
because He transcends Maya. 


COMMENTARY 


Ranga-Rāmānuja comments: evam desato vyāptim uktvà 
kalato vyaptim aisvaryam caivam aha purusa evedam sarvam 
iti, *His pervasion of the place was stated in the previous 
verse. Now this text mentions both His pervasion of Time and 
His godly might." 


Saunaka writes: ^He is not only the Lord of the three phases 
of Time. He is also the Lord of liberation (amrtatvasya = 
moksasya) because He causes development by means of 
liberation (annena = amrtena)."? Ranga-Rāmānuja says He 
is the bestower of the four kinds of liberation.? According 


29 na kevalam kāla-trayasya isanah, uta amrtatvasyāpi moksasyāpi. uta-šabdo 
"pi-sabdàrthe. kasmāt kāranāt. yat annena amrtena atirohati atirodham karoti. 
sarvasyesvara iti (Šaunaka-bhāsya). 

30 utāmrtatvasyešāna iti, uta kifica ayam eva purusah amrtatvasya moksasya isánah 
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to Sayana, however, He is the master of godhood (amrta = 
amara = deva).*! 


The first half of this verse is rendered in Bhāgavatam 2.6.16: 
sarvam purusa evedam bhütam bhavyam bhavac ca yat, “All 
this universe is the Purusa. What existed, what will exist, and 
what exists are He." 


The àcaryas also say the second half corresponds to 
Bhagavatam 2.6.18: so "mrtasyabhayasyeso martyam annam 
yad atyagāt, “He is the Lord of bliss in which there is no 
fear, because He transcended perishable anna." Sridhara 
Svāmī expounds: utamrtatvasya ity asyartham dha, sa iti. 
abhayasyeti mantra-gatāmrta-pada-vyākhyā. anneneti padam 
vibhakti-vyatyayena vyācaste. martyam marana-dharmakam 
annam karma-phalam yasmād atyagād atikrāntavān, ato na 
kevalam sarvatmakah, kintv amrtatvasya nijānandasyāpīsvara 
ity arthah. 


“In this verse he talks about the meaning of utamrtatvasya 
and so on in Purusa-sükta. The term abhayasya (in regard to 
which there is no fear) is the explanation of the word amrta 
(bliss) in the mantra (Purusa-sūkta): Therein the word annena 
stands for annam, due to a discrepancy of the case ending. 
Since He transcended perishable anna, that which has the 
attribute of mortality, in other words anna is the results of 
actions, consequently He does not only consist of everything, 
rather He is also the controller of His own bliss (amrtatvasya = 
nijānandasya)” (Bhāvārtha-dīpikā 2.6.18). 


Visvanātha Cakravartī elucidates: sa paramešvarah amrtasya 


sāyujyādi-catur-vidha-moksa-prado bhavati (Ranga-rāmānujīya-bhāsya). 

31 Sayana writes: utāpi cāmrtatvasya devatvasyāyam īšānah svāmī, yad yasmāt 
kàranád annena praninam bhogyenānnena nimitta-bhūtenātirohati svakiyam 
kāranāvasthām atikramya paridrsyamanam jagad-avasthām prāpnoti tasmāt praninam 
karma-phala-bhogāya jagad-avasthā-svīkārān nedam tasya vastutvam ity arthah 
(Sāyaņa-bhāsya). 
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isah prabhur bhokta bhojayita data cety arthah. svargiya- 
sudha-vyavrtty-artham aha, | abhayasya | samsara-bhaya- 
rahitasya. amrtasyesatve hetuh, martyam marana-dharmakam 
annam vaisayikam sukham, yad yasmat, atyagat atikrantavan. 
na hy amrta-bhojine canaka-carvanam rocata iti bhavah. yadi 
ca kautuka-vasat kadācit tams carvayati tad-anāsaktyaiva. 
evam evāntaryāmiņo "pi, aham hi sarva-yajfianam bhoktā ca 
prabhur eva ca ity-ādi-drsteh. kvacid bhoktrtva-vyapadeso 
"pi tad-annātikrama eva drastavyah. ekas tayoh khādati 
pippalànnam anyo niranno "pi balena bhūyān iti $rutau. 
nirannatvam nama Gsakti-rahityam vyākhyātam. evam ca— 
utāmrtatvasyešāno yad annenātirohati ity asyārtho vivrtah. 
amrtatvasyeti svārthe tva$ chāndasah. supàm supo bhavantīty 
annam ity arthe anneneti padam. atirohati atyakramat. 


“He, Paramešavara, is the controller of bliss. This means 
He is the master, the enjoyer, He who causes one to enjoy, 
and the bestower of it. Abhayasya serves to exclude the 
nectar of Svarga, since bliss related to Him is devoid of the 
fear of material life. The reason He is the Lord of bliss is: 
“Because (yad = yasmat) He went beyond perishable anna 
(annena = annam),” that which has the attribute of death. 
In other words He transcended material happiness. The 
idea is: “Chewing the chewed does not appeal to one who 
habitually enjoys bliss.” And if, at some point in time, due to 
the impulse of joviality He causes others to chew the chewed, 
it is only because there is no attachment to it. The inner 
controller as well chews the chewed, since it is perceived in: 
aham hi sarva-yajūānām bhoktā ca prabhur eva ca, “Only I 
am the enjoyer of all sacrifices. Only I am the master” and 
so forth (Bhagavad-gità 9.24). Although sometimes there is 
the designation of being an enjoyer, it should be perceived 
that He transcends material happiness. For instance: ekas 
tayoh khādati pippalannam anyo niranno "pi balena bhūyān, 
“One of the two eats the fruit of the Pippala tree. The other, 
though He has no food, is superior on account of power" 
(Bhagavatam 11.11.16). In this passage, being without food 
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(niranna) is explained as being devoid of attachment. The 
sense of yad annenātirohati in Purusa-sūkta is explained in 
that way. The suffix tva, in amrtatvasya, pertains to the Vedas 
and does not change the meaning. The word annena has 
the sense of annam, by the rule: supam supo bhavanti, “[In 
the Vedas,] a case ending occurs instead of another case 
ending" (Varttika 7.1.39). Atirohati means atyakramat (He 
transcended)” (Sarartha-darsini 2.6.18). 


Sankarācārya says He is the Lord of what grows by food (yac 
cānnenātirohati yad vardhate tasyesanah) (commentary on 
Švetāšvatara Upanisad 3.15). What grows by food denotes 
fire, since in this context food signifies an oblation: havyam 
devanam annam, “An oblation is the food of the gods” 
(Bhāvārtha-dīpikā 2.6.1).? Visnu is the Yajūa-Purusa, the 
ultimate presiding deity of all sacrifices. 


Alternatively, commenting on: annāt pranah (Mundaka 
Upanisad 1.1.8), Sankaracarya explains annam as avyākrtam 
(untransformed Pradhāna). In that sense, anna means “It is 
enjoyed.”* Thus Visnu transcends Maya. 


Uvata says the statement “Everything is the Purusa” is in 
accordance with the passage: sarvam khalv idam brahma 
taj-ja-lan iti, “Indeed, all this universe is Brahman, because it 
originates in it, merges in it, and functions in it” (Chāndogya 
Upanisad 3.14.1). The purport of Purusa-sükta is that the 
world is a body of Visnu. The purpose of this figurative 
usage is to imply that transcendental energy, an aspect of 
the cause (Visnu), is present in the world. The nondifference 
between Visnu and the world is not only valid from a logical 
standpoint** it is substantial: 


32 yat kificid iha bhūta-jātam annena ativardhata iti. devanam annam havih. 
(Venkatamadhava-bhasya) 

33 annam kasmāt. ānatam bhūtebhyah, atter và. (Nirukta 3.9) 

34 Vyāsadeva writes: sattvāc cāvarasya, *[A cause is not different from its effect] 
also because the latter one exists [in the previous one]” (Vedānta-sūtra 2.1.16). This 
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etat sarvam idam visvam jagad etac carācaram | 
para-brahma-svarüpasya visnoh šakti-samanvitam |l 


visnu-šaktih para prokta ksetra-jnakhya tathāparā | 
avidyā-karma-samjūānyā trtiya saktir isyate | 


“All this universe, this world in which there are moving and 
nonmoving entities, is endowed with the potencies of Visnu, 
whose nature is Para-Brahman. Visnu’s potencies are said 
to be the superior potency (Yogamaya), the potency known 
as ksetra-jīta (the souls), and the inferior potency: This third 
energy, Maya, has the designations of ignorance and karma” 
(Visnu Purana 6.7.60-61). 


Thus the world is nondifferent from Visnu because it has 
transcendental energy. In that regard, Time has a dual nature: 
It is a material potency and a transcendental potency. Kapila 
states: 


etavan eva sankhyato brahmanah sa-gunasya ha | 
sanniveso maya prokto yah kālah paūca-vimšakah || 


prabhavam paurusam prahuh kālam eke yato bhayam | 
ahankāra-vimūdhasya kartuh prakrtim iyusah |l 


“This is the composition, which I have described and 


is the Vedantic theory called Sat-karya-vada. In case someone were to argue that 

the ultimate cause of the world is Brahman, therefore the world is real in the same 
way, Vyasadeva writes: drsyate tu, “It is seen, however, [that sometimes an effect 

is inherently different from its cause]” (Vedanta-sütra 2.1.6). The scriptures state: 
yathorna-nàbhih srjate grhnate ca yathà prthivyàm osadhayah sambhavanti, yathà 
satah purusāt keša-lomāni tathāksarāt sambhavatiha visvam, “Just as a spider emits 
and takes its thread, just as herbs originate on the earth, and just as hair manifests 
from a living person, so the universe originates from Brahman” (Mundaka Upanisad 
1.1.7). In Srimad Bhāgavatam the example of a spider and its web is given (11.9.21 and 
11.21.38). Visvanatha Cakravarti writes: sat-kārya-vāde "pi vyakhyanartham, ata eva tat 
satyam bhavatity aprayujya tat satyam abhidhiyate ity uktam, “It is for the sake of an 
explanation in terms of Sat-karya-vada, therefore it is said “It is called real”, but not 
“Tt is real" (Sārārtha-daršinī 11.24.18). 
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enumerated, of the world, the Brahman that has attributes. 
Time is the twenty-fifth component. Some say Time, which 
the souls who have attained Prakrti and who are bewildered 
by ego fear, is the Purusa's power" (Bhāgavatam 3.26.15- 
16). Sridhara Svàmi comments: prakrter evavastha-visesa 
ity arthah. eke tu paurusam purusasyesvarasya prabhavam 
vikramam kālam āhuņh. tam eva kalam dvedhā laksayati, “This 
means Time is a special condition of Prakrti. However, some 
say Time is a power of the Lord. He defines the same Time 
in two ways” (Bhāvārtha-dīpikā 3.26.16-17). Yogamaya is the 
transcendental form of Time.? On account of a nondiffer- 
ence in nature between Visnu and Yogamaya, it is said: sa 
visnv-ākhyo 'dhiyajfio 'sau kālah, “He who is known as Visnu, 
who presides over Vedic fire sacrifices, is Time” (Bhāgavatam 
3.29.38). 


Another proof that the universe contains transcendental 
energy is that the ego is imbued with transcendence (the 
soul’s consciousness): kāraņam cid-acin-mayah, “Ahankara 
is imbued with consciousness and inertness” (Bhàgavatam 
11.24.7). Sridhara Svāmī explains: cid-acin-mayah, cid-ābhāsa- 
vyaptatvad ubhaya-granthi-rüpa iti, “The term cid-acin-maya 
means the ego is the form of a knot of both consciousness and 
inertness since the ego is pervaded by the soul” (Bhāvārtha- 
dīpikā 11.24.7). Moreover, Vedic sound recited by means 
of the senses consists of both transcendental life force and 
material life force, according to Visvanatha Cakravarti: kim ca, 
ananta-param prakrtaprakrta-prana-mayasya kālato desatas 
caparicchedat, “Vedic sound is boundless because, consisting 
of Cosmic Prana, which is both material and transcendental, 
and being essentially immaterial,* it is endless in point of time 
and limitless in space” (Sarartha-darsini 11.21.36). Therefore 


35 nidrayā kāla-rūpinyā, “by Nidrā, who is the form of Time" (Hari-vamsa 2.2.25); 
upatasthe mahātmānam nidrā tam kāla-rūpinī, ^ Y oga-nidra, the form of Time, served 
the Lord, the great Soul” (Hari-vamsa 1.50.8). 

36 kim ca, ananta-pāram, samasti-pránádi-mayasya nirvisesasya ca tasya kālato 
desatas cāparicchedāt (Bhāvārtha-sīpikā 11.21.36). 
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all Vaisnavas say the world consists of real consciousness (cif) 
and inert matter (acit). 


Vyāsadeva states: ātma-krteh parinamat, “[Visnu is both the 
ingredient cause and the instrumental cause of the world,] 
because of a modification, on account of making Himself 
(the world is His body)" (Vedānta-sūtra 1.4.26). Pradhana, 
a potency of Visnu, is the ingredient cause (upādāna- 
kàranam). Baladeva Vidyabhüsana states that Visnu, in 
the form of transcendental potency, is the instrumental 
cause (nimitta-karanam).? For instance: bhagavac-chakti- 
coditah, *[The five elements, the mind, and the senses] 
were impelled by the Lord's power" (Bhagavatam 2.5.33). 
Similarly, commenting on the words svena tejasā, “[The 
Lord created the Universal Form] by His own power" 
(Bhāgavatam 3.6.10), both Sridhara Svāmī and Višvanātha 
Cakravarti explain svena tejasā as cit-saktya (by the transcen- 
dental potency). Baladeva Vidyabhtsana concludes: bhrānty- 
adhyāsa-paryāyo ’tattvikanyatha-bhavatma vivartah parihrtah, 
“Vivarta-vada is refuted in that way. Vivarta-vada consists 
in an unreal change of existence and is synonymous with a 
wrongful superimposition (viewing the world, whose substra- 
tum is Brahman, like seeing a snake in place of a rope)” 
(Govinda-bhasya 1.4.26). Thus another name of Gaudiya 
Vaisnava philosophy is Sakti-parinama-vada (the theory of 


37 Vira-Raghava states: cid-acid-ātmakam jagat (Bhāgavata-candra-candrikā 10.2.26). 
Sukadeva Maharaja writes: cid-cid-ātmakam jagat (Siddhānta-pradīpa 10.13.57). 
Sridhara Svāmī says: cij-jadatmakam sariram (Bhāvārtha-dīpikā 10.14.28). Baladeva 
Vidyābhūsaņa writes: cij-jadatmakam jagat (Vaisnavanandini 10.14.12). 

38 idam atra tattvam, *parāsya šaktir vividhaiva Srityate” (Svetasvatara Upanisad 6.8), 
*pradhāna-ksetrajīta-patir gunesah” (Svetasvatara Upanisad 6.16) iti $rutes tri-sakti 
brahma, * 
trtīyā šaktir isyate" (Visnu Purana 6.7.61) iti smrteš ca, tasya nimittatvam upadanatvam 
cābhidhīyate. tatradyam paràkhya-saktimad-rüpena dvitiyam tu tad-anya-sakti-dvaya- 
dvaraiva (Govinda-bhāsya 1.4.26). Other instrumental causes are: karma, Svabhava, 
and the material aspect of Time: dravyam karma ca kalas ca svabhāvo jiva eva ca | 
yad-anugrahatah santi na santi yad-upeksayā || (Bhāgavatam 2.10.12). Šrīdhara Svāmī 
comments: tasya prabhavam aha. dravyam upādānam. karmádini nimittāni (Bhāvārtha- 
dipikà 2.10.12). 


‘visnu-saktih para proktā ksetra-jūākhyā tathāparā, avidya-karma-samjnanya 
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transformation as potency: The world is a transformation of 
Visnu in the sense that it contains transcendental potency): 
'parināma-vāda” vyāsa-sūtrera sammata, acintya-sakti īšvara 
jagad-rūpe pariņata (Caitanya-caritāmrta 2.6.170). Vivarta- 
vāda is repudiated by proving the existence of transcendental 
potency in the world. 


However, transcendental potency in the world is not always 
manifest. The underlying theme of “The world is a body of 
Maha-Visnu” is the philosophy of acintya-bhedabheda-tattva 
(the principle of inconceivable difference and nondifference). 
This paradox is explained in catuh-sloki, 


yathà mahanti bhūtāni bhūtesūccāvacesv anu | 
pravistàny apravistāni tathā tesu na tesv aham || 


*Just as afterward the five elements both entered in large 
things and in little things and did not enter them, I am in them 
and I am not in them" (Bhāgavatam 2.9.35). 


At first the outer coverings of the universe were created, 
therefore the subsequent entrance of the elements inside 
the universe is not really an entrance because they were 
already present, by taking the coverings of the universe to 
be part of the universe. The same concept applies to the 
Lord, since everything is already in Brahman: This is the 
sum and substance of Dàmodara's showing the universe in 
his abdomen to Yašodā (Bhāgavatam 10.8.37-39). Brahma 
said: kim asti-nàsti-vyapadesa-bhüsitam tavasti kukseh kiyad 
apy anantah, “Is there a thing, howsoever extensive, that is 
adorned with the designation of ‘existence’ or ‘nonexistence’ 
outside Your abdomen?” (Bhāgavatam 10.14.12). Another 
fact in that line of thought is the emergence of the lotus from 
the navel of Garbhodaka-sayi Visnu, since the worlds existed 
in potential form in Garbhodaka-sayi Visnu’s abdomen 
(Bhāgavatam 3.9.21). The verse of catuh-sloki has its counter- 
part in Bhagavad-gita, 
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maya tatam idam sarvam jagad avyakta-mūrtinā | 
mat-sthāni sarva-bhūtāni na cāham tesv avasthitah || 


na ca mat-sthāni bhūtāni pasya me yogam aisvaram | 


“I pervade all this world by My unmanifest form (Brahman). 
All things and all beings are in Me, but I am not in them, 
nor are all of them situated in Me. Behold My godly might" 
(Bhagavad-gita 9.4-5). 


3 
Wagen AAT SATA ww: | 
wasa farum aperit aaea Fare t 


etavan asya mahimato jyayams ca pürusah | 
pādo ’sya visva bhūtāni tri-pād asyamrtam divi || 


etavan—this much (to this extent); asya—of His (or of this, 
the universe); mahima—the greatness (or the glory); atah— 
therefore (or than this); jvayan—older (or greater); ca—and; 
pürusah—the Purusa; pádah—a ray (rays) (or a quarter) (or 
a fraction); asya—of His (or of this); visvah—all (visvani); 
bhütàni—beings (or things); tri-pād—which has three fourths; 
asya—of His (or of this) (or tri-pādasya—of His, who has 
three fourths); amrtam—bliss (or opulence); divi—in heaven 
(or in the transcendental heaven). 


Such is His glory that the Purusa is also greater than the 
universe. All beings are His rays. The threefold opulence of 
the material world is in heaven. 


Alternatively: Such is the glory pertaining to the universe. 
The Purusa is greater and older than it. One quarter of His 
opulence pertains to the material world. The three-fourths 
are in the transcendental heaven. All things exist in that way. 
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COMMENTARY 


The words pūrusa and purusa are synonymous (Amara-kosa 
2.6.1): pürusa is used in consideration of the meter. Moreover, 
in the first interpretation, pada means rays, and in the second 
it means quarter. The definition is: pada rasmy-anghri- 
turyamsah, “Pada means a ray, a foot, and a quarter" 
(Amara-kosa 3.3.89). 


This verse of Purusa-sükta is also found in Chāndogya 
Upanisad (3.12.6) with a few modifications: tavan asya 
mahimā tato jyayams ca pürusah, pādo ’sya sarvà bhūtāni 
tri-pad asyamrtam divi. The meanings are essentially the 
same. In that regard, commenting on the sūtra: mantra-varndt, 
“TA soul is a part of Brahman] because of a description in a 
mantra" (Vedānta-sūtra 2.3.42), Baladeva Vidyābhūsaņa 
explains: pado ’sya sarvā bhūtāni iti mantra-varno "pi jivasya 
brahmamsatvam aha. amisa-pada-sabdau tu hy anarthantara- 
vacakau. iha sarvā bhūtānīti bahutve sraute, sūtre amsa-sabdo 
jaty-abhiprayenaika-vacananto bodhyah, “Even a description 
in a mantra—that is to say: pādo ’sya sarvā bhūtāni (all beings 
are a portion of His, Chandogya Upanisad 3.12.6)—says a 
soul is a part of Brahman. The words amsa (part) and pada 
are synonymous. Here, the plural in sarvā bhūtāni (all beings) 
is Vedic (the expected form is sarvani bhūtāni). In the sütra 
(2.3.41), amsa is in the singular with the intent to express the 
category" (Govinda-bhāsya 2.3.42). The same applies to the 
word pāda (ray) in the first interpretation of this verse of 
Purusa-sükta. 


The first half of the verse is illustrated in Bhagavatam 2.6.18: 
mahimaisa tato brahman purusasya duratyayah, “Therefore, 
O Brahmana, this glory of the Purusa is hard to fathom.” 
Visvanatha Cakravarti explains: tato hetoh  purusasya 
paramesvarasya esa mahimā duratyayah aparah, “Therefore 
this glory of Paramesvara is unbounded” (Sārārtha-daršinī 
2.6.18). 
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The word tri-pāt is a bahuvrihi compound, made by the rule: 
sankhyā-sūpamānebhyah pādasyānta-harah, “The word pada 
loses its final a if it is the last word in a bahuvrihi compound 
and if it comes after a numeral, s/u/, or a standard of compari- 
son" (Hari-nāmāmrta-vyākaraņa 1032).° 


Sridhara Svàmi says the second half corresponds to 
Bhagavatam 2.6.19. In addition, he says the word tri-pāt is 
explained by the words amrta, ksema and abhaya therein” 
(Sridhara Svàmi's interpretation. below corresponds to 
the first translation above: “The threefold opulence of the 
material world is in heaven,” and Višvanātha Cakravarti’s 
interpretation corresponds to the second translation above: 
“The three-fourths are in the transcendental heaven”): 


pādesu sarva-bhūtāni pumsah sthiti-pado viduh | 
amrtam ksemam abhayam tri-mürdhno 'dhàyi mürdhasu | 


Sridhara Svami: 

The wise know that all beings are in the worlds, which are 
portions (pādesu = amsa-bhiitesu lokesu) of the Purusa, 
whose portions, the planetary systems beginning from 
Bhūr-loka—they are sthitis, by the derivation: “People 
abide in them”—are like feet (sthiti-padah = tisthanti atra 
iti sthitayah bhūr-ādi-lokāh te pādāh iva pādāh amšāh yasya, 
sah sthiti-pāt tasya). Lasting happiness (amrtam = avināši- 
sukham), well-being, and liberation (abhayam = moksah) 
were placed (adhāyi = nihitam) in the top planets: Janaloka, 
Tapoloka, and Satyaloka, which are above Maharloka, the 


39 padasya lopo’ hasty-ādibhyah (Astādhyāyi 5.4.138); samkhyàa-su-pürvasya 
(Astādhyāyī 5.4.140). 

40 bhūtesu phala-vaicitryam daršayan tripādasyāvrtam divi [r.ve. 10.90.2] ity 
asyartham āha—asyešvara-sambandhi-tripād amrtam nitya-sukham divi ūrdhva-lokesu, 
na trilokyam ity arthah. tad eva tripāc-chabdoktam traividhyam darsayann āha— 
trayanam lokānām mūrdhā mahar-lokas tasya mūrdhānas tad-uparitana-lokās tesu 
yathā-kramam amrtādikam adhāyi nihitam. (Bhāvārtha-dīpikā 2.6.19). 
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head of the three planetary systems." (Bhāvārtha-dīpikā 
2.6.19) 


Visvanatha Cakravarti: 

The wise know that all the souls, whether bound or liberated, 
exist in places where Maya abides and where Maya does not 
abide (pādesu = amsa-bhitesu mayikamayika-desesu). Those 
places are portions of the Purusa, because of whose lotus feet 
the protection of all the worlds occurs (sthiti-padah = sthitih 
sarva-loka-pālanam pādāt caranāravindāt yasya sah sthiti-pāt 
tasya). Deathlessness (amrtam = maranabhavah); well-being, 
characterized by the absence of disease and the like (ksemam 
= rogādy-abhāvah); and an absence of fear caused by another 
and of fear caused by an offense to the Lord (abhayam 
= paraspara-hetukasya bhagavad-aparādha-hetukasya | ca 
bhayasya abhāvah) were established (adhāyi = sthāpitam) 
in the spiritual skies (mürdhasu = uparitana-sthānesu 
parama-vyomasu), which are above the covering of Prakrti, 
which is the upper portion that is like the head of the places 
of Triguna Maya (tri-mürdhnah = tri-guna-maya-sthananam 
mürdhà iva uparistho bhāgo yat prakrty-āvaraņam tasya). 
(Sarartha-darsini 2.6.19) 


Jīva Gosvami states that in this verse of Bhāgavatam, these 
three: amrta (opulence), ksema (well-being), and abhaya 
(fearlessness), are three aspects found in Vaikuntha; the 
amrtatva of Purusa-sükta 2 is also indicative of the two others: 
abhaya and ksema; and the amrta of this verse of Purusa-sükta 
denotes aisvarya (opulence).*? 


41 Here Sridhara Svàmi refers to Bhagavatam 3.11.30. 

42 tathàham so ’mrtasyeti. amrtàdi-dvayam tu trtiyatvena vaksyamānasya ksemasyapy 
upalaksanam. srutau ca, utāmrtatvasyešānah [rg-veda-sam. 10.90.2] ity atramrtatvam 
tad-yugalopalaksanam (Krama-sandarbha 2.6.18); amartyam aišvaryam tri-pāt, 
martyam eka-pād iti. [...] sri-vaikuntha-lokesu amrtam ksemam abhayam cādhāyi 
nityam dhrtam eva tisthatity arthah. tatah pürvasya martyānna-mātrātmakatvāt 
ekapāttvam. uttarasyāmrtādi-trayātmakatvāt tripattvam iti bhāvah. tad anena pādo 'sya 
visvabhütàni tripadasyamrtam divi [rg-veda-sam. 10.90.3] ity asyartho darsitah. asya 
pādas tathāsyaiva divi vaikunthe yat amrtàtmakam tri-pāt tac ca visva bhūtānīty arthah. 
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fares venas ip | 
ad fede meremur sm N 


tri-pad ūrdhva udait purusah pādo ’syehabhavat punah | 
tato visvan vyakramat sāšanānašane abhi || 


tri-pad—who has three fourths; ūrdhvah—who is above [the 
one-fourth]; udait—went up; purusah—the Purusa; padah—a 
quarter; asya—of His; iha—here (in this world); abhavat— 
occurred; punah—again; tatah—from that [fourth]; visvafi—a 
soul; vyakramat—proceeded; sa-aSana-anasane—the two, 
one is endowed with food and the other is endowed with 
scant food;? abhi—toward. 


The Purusa, who has the three fourths and who is above, went 
beyond [at the time of universal annihilation. Afterward, at 
the time of creation,] the one fourth of His again occurred 
here. From that fourth, the souls proceeded toward that which 
is endowed with food (the path of material enjoyment) and 
that which is endowed with scant food (the path of liberation). 


COMMENTARY 


The words in square brackets are from Uvata's commentary.^ 
According to Sridhara Svami and Visvanatha Cakravarti, the 
first half of the verse corresponds to Bhagavatam 2.6.20: 


atrādhisthānādhistheyayor aikyoktih (Krama-sandarbha 2.6.19) (Bhagavat-sandarbha 
82). 

43 Inan-asana, the negative particle has the sense of isat (little). 

44 trayah sarga-sthiti-pralaya-laksanah pada yasya tri-pāt purusah ūrdhva 

udait udagacchat samhara-kale iti šesah. sthūlāni sūksmesu pravilāpya süksmáàni 
süksmataresu evam ātmā pratisthito bhavati. tatah asya purusasya pàdah punah iha 
abhavat sarga-kàle iti Sesah. punar-grahanam āvrttīnām ānantyam gamayati. tatah pādāt 
visvan bahu-rūpah sāšanānašane prani-jate abhi sammukham vyakramat vividham 
krāntavān (Uvata-bhāsya). 
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pādās trayo bahis cāsann aprajanam ya āšramāh | 
antas tri-lokyās tv aparogrha-medho ’brhad-vratah | 


Sridhara Svami: 

The three planets, Janaloka, Tapoloka, and Satyaloka, which 
correspond to the āšramas of those who do not procreate 
(aprajānām = na prajāyante putrādi-rūpena ity aprajah tesam)— 
the lifelong Brahmacaris, as well as the Vanaprasthas and the 
Sannyasis—are outside the three planetary systems (Bhūr, 
Bhuvar, Svar), but the others, the Grhasthas, who do not 
sustain the Great Vow, the vow of celibacy (abrhad-vratah = 
brahmacarya-vrata-rahitah), remain inside. (Bhāvārtha- 
dīpikā 2.6.20) 


Visvanatha Cakravarti: 

The three fourths are outside, beyond the covering of 
Prakrti, and [sometimes they, called Mathura, Ayodhya, 
and so on, are inside the material world (ca — kvacit kvacit 
prapaūca-madhya-vartino "pi mathurāyodhyādi-nāmānah 
ye pādāh)]. The three fourths are the places (asramah = 
sthānāni) of liberated souls, who do not profusely take birth 
(aprajānām = na prakarsena jāyante ity aprajāh samsara- 
muktāh jīvāh tesām), but the other, the fourth guarter, is 
within Prakrti, which consists of the worlds of the three 
guņas and wherein karmīs (grha-medhah = karmi-janah), 
who have no vow focused on the Lord—this means they 
are not devotees (abrhad-vratah = bhagavad-vrata-rahitah = 
bhagavad-abhaktah)—remain. (Sārārtha-daršinī 2.6.20) 


The second half of the verse is rendered in Bhagavatam 2.6.21: 


srti vicakrame visvan sasananasane ubhe | 
yad avidyā ca vidya ca purusas tübhayasrayah | 


Sridhara Svami: 
A soul, one who aptly goes in various ways (visvan = vividham 
susthu ancati iti visvan purusah ksetra-jnah), moved (vicakrame 
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- calati sma) on two paths—the southern one, endowed with 
food, and the northern one, slightly endowed with food, that 
is to say those paths are the means of attaining material 
enjoyment and liberation respectively (saSandnasane = 
bhogāpavarga-prāpti-sādhana-bhūte)—because (yad = yatah) 
ignorance, in the form of material action, and knowledge, 
in the form of the meditational worship which is the means 
of attaining Him, occurred. The Purusa, however, is the 
foundation of both. (Bhāvārtha-dīpikā 2.6.21) 


Visvanatha Cakravarti: 

A soul, one who goes to the universe (visvan* = visvam aiicatiti 
visvan jivah), moves (vicakrame = calati) on two paths—the 
path of eka-pād-vibhūti and the path of tri-pād-vibhūti — 
the respective means of attaining material enjoyment and 
liberation (sāšanānasane = bhogāpavarga-prāpti-sādhana- 
bhiite). A soul has ignorance and knowledge (yat = yasya = 
jivasya eva). However, the Lord (purusah = paramesvarah) is 
the foundation of both. (Sarartha-darsini 2.6.21) 


The word visvan (soul) is the masculine first case singular of 
the nominal base visvafic[u]: visu sarvatah aficati gacchati 
iti visvan jivah, “Visvan is a soul, by the derivation: “It goes 
everywhere.""^6 The nominal base visvafic is formed by 
adding the suffix a/n/ after visu and the verbal root afic[u] 
gatau (to go), by the rule: karmany an, *When a karma is 
the first word in the compound, the suffix a/n/ is applied 
after the verbal root" (Hari-nāmāmrta-vyākaraņa 827) (an 
karmani ca, Astàdhyàyi 3.3.12). Then the final consonant “c” 


45 Visvanatha Cakravarti follows a different reading of Bhāgavatam. The proper 
reading is visvan, seen in Sridhara Svami’s edition of Bhāgavatam. 

46 Mahidhara explains visu as sarvatra (everywhere). He comments on this verse 

of Purusa-sükta as follows; tato māyāyām àgatyánantaram visvan visu sarvatráficatiti 
visvan deva-tiryag-ādi-rūpeņa vividhah san vyakramat vyāptavān (Mahīdhara-bhāsya). 
For instance, commenting on the word visūcīna, made from visu, Visvanatha 
Cakravarti gives this derivation: visu sarvato 'ūcati visticinam manah, “It goes 
everywhere (visu = sarvatah), thus it is visücina. This denotes the mind” (Sārārtha- 
darsini 4.25.55). 
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is deleted since it is part of a conjunct.” This makes visvan. In 
the masculine first case singular, the form is visvan because 
at the end of a declined word, the phoneme ñ (which is part 
of ca-varga) changes to ri (which is part of ka-varga), by the 
rule: coh kuh (Astādhyāyī 8.2.30) (ca-vargasya ka-vargo 
visnupadante, vaisnave tv asa-varge, HNV 177). 


However, Sayana says visvan denotes the Lord who, after 
entering Maya, became manifold as various bodily forms and 
pervaded the universe.^ 


5 
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tasmād virād ajāyata virājo adhi pürusah | 
sa jāto atyaricyata pascad bhūmim atho purah || 


tasmat—from Him; virāt—Virāt (the universe)”; ajayata— 
took birth; virajah—from Virat; adhi—from?*; pürusah— 
the Purusa (or adhi-purusah—the Adhi-Purusa); sah—he; 
jatah—took birth; atyaricyata—predominated (or remained 


47 samyogantasya lopah (Astadhyayi 8.2.23). 

48 tato māyāyām àgatyánantaram visvan deva-tiryag-àdi-rüpena vividhah san 
vyakrāmat vyāptavān. kim krtvā. sāšanānašane abhi. abhi abhilaksya sasanam 
bhojanādi-vyavahāropetam cetanam prāni-jātam, anasanam tad-rahitam acetanam 
giri-nady-àdikam. tad-ubhayam yathā syāt tatha. svayam eva vividho bhūtvā vyāptavān 
ity arthah (Sayana-bhasya). 

49 Sayana comments: tasmād ādi-purusād virād brahmanda-deho "jayatotpannah 
(Sayana-bhdasya). Similarly, in his commentaries on Bhāgavatam 11.4.3 and Visnu 
Purana 1.12.57, Sridhara Svāmī explains the word Virāt as brahmandam (the cosmic 
egg). As such, Madhvacarya explains the derivation of Virat: anda-koso virat prokta 
visesena prakāšanāt, “Virat, the universal shell, is so called because it shines in a 
special way" (Bhāgavata Tantra, quoted in Bhāgavata-tātparya 2.1.25). Here Sayana 
gives this derivation: vividhāni rājante vastüny atreti virát, ^ Virat is so called because 
manifold entities are resplendent in it." 

50 Uvata glosses adhi as sakāšāt (from): virajah sakāšāt puruso manur ajayata. This 
meaning of adhi is Vedic, according to Monier- Williams and Apte. 


Mantra Five 47 


separate); pascat—after; bhümim-——[he created*'] earth (i.e. 
the worlds, or the elements); atho—afterward (or entire?); 
purah—in front (or bodies?). 


Virat (the egg-shaped universal shell) came into being from 
Him. The Adhi-Purusa (Garbhodaka-sayi Visnu) was born 
after Virat and remained separate. Subsequently He created 
all the worlds in front. 


Second interpretation: Virat (Garbhodaka-sayi Visnu) came 
into being from Him. The Adhi-Purusa (Brahma), born from 
Virat, prevailed: After the origination of the elements, he 
created bodies. 


Third interpretation: Virat (in a fetus form) came into being 
from Him. The Adhi-Purusa (the Universal Form), born from 
Virat, predominated. After the origination of the worlds, he 
created bodies. 


COMMENTARY 


The Adhi-Purusa can signify Garbhodaka-sayi Visnu. For 
instance, commenting on: tvatto virat svarāt samrāt tvattaš 
capy adhipūrusah (Visnu Purana 1.12.57), Sridhara Svami 
says the Adhi-Purusa is the Mahā-Purusa who rules Brahma 
and others. Yaska says the prefix adhi denotes either being 


51 Sāyaņa twice supplies the verb sasarja (he created): bhiimim sasarjeti šesah. atho 
bhümeh srster anantaram tesam jivanam purah sasarja. 

52 The definition of atha is: athatho samsaye syatam adhikāre ca mangale, 
vikalpanantara-prasna-kartsnyarambha-samuccaye, “Atha and atho are used in the 
senses of samsaya (a doubt), adhikāra (a topic), marigalam (auspiciousness), vikalpa 
(a possibility), anantaram (afterward), prasna (a question), kartsnyam (entirety), 
arambha (beginning), and samuccaya (conjunction)" (Medini-kosa). 

53 Sāyaņa: püryante saptabhir dhatubhir iti purah Sarirani, “A pur (body) is so called 
because it is filled with the seven constituent elements." 

54 virāt brahmandam, svarāt brahmā, samràt manuh, adhipūrusah esàm adhisthata 
mahā-purusah (Ātma-prakāša 1.12.57). 
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above or supremacy: adhi ity upari-bhāvam aisvaryam và 
(Nirukta 1.3). 


The worlds Garbhodaka-sayi Visnu created in front 
of Him denote the lotus stem arisen from His navel. 
Visvanatha Cakravarti elucidates: purusah māyayā sva- 
Saktya mahat-tattvadini srstvā taih kārya-bhūtam viryam 
hiranmayam kanaka-varnam prakasa-bahulam brahmandam 
savaranam asrjad iti mahā-samasti-srstih. tatas ca tesam 
eva mahat-tattvādīnām kincit  kificid amsair bhagavac- 
chaktyaiva paraspara-militaih samasti-virat paficasat-koti- 
yojana-sata-koti-parimitanda-kataha-madhya-gah srsto 'bhūt, 
tadaivadi-purusas tad evanda-kataham pravisya tad ardham 
sva-srsta-jalenāpūrya tatra-stham samasti-virājam tam sva- 
jathara-madhya-gatam | krtvà — sahasra-varsani — tasmin 
garbhoda eva susvāpa. tad-ante yoga-talpāt samutthitah san 
hiranmayam viryam samasti-virajam tridha vyasrjat. tridhaiva 
kim tatraha adhidaivam ity-ādi. esa eva samastis tasya 
nābhi-dvārāt kamala-nabhatmako bhavisyati. sa eva punas 
caturdasa-lokatmako vairaja-samjnah sthūlo bhavi. 


“After creating mahat and the other fundamental elements 
by Maya, His own potency, the Purusa created the cosmic 
egg, which had layers, which was effected by means of those 
fundamental elements, and which had a golden color. In other 
words it was abundantly shining. That is the creation of the 
maha-samasti. Afterward, the samasti Virat (the Universal 
Form in the form of a fetus, Bhagavatam 3.6.4-7), which is 
within the universal shells of hundreds of millions of universes, 
each of which measures five hundred million yojanas, was 
created by the same power of the Lord, by means of some 
portions of those fundamental elements beginning from mahat, 
which had assembled together. Right then, the primeval 
Purusa entered the shell of the universes, filled them halfway 
with water issued from Himself, made that samasti Virat go 
within Himself, and slept on that Garbhodaka Ocean for one 
thousand years. After that period of time, rising from His bed 
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of yoga (yoga-nidra), He created the samasti Virat, which is 
golden and threefold. What are those three varieties? In that 
regard he says adhidaiva and so on (2.10.14). Moreover, that 
very samasti will become the lotus stem arising through the 
Purusa's navel. Then that lotus stem will become the coarse 
form called Vairaja (Virat), which comprises the fourteen 
worlds" 5 (Sarartha-darsini 2.10.13). 


Regarding the second interpretation: In Vedic lore, Virāt is 
equated with Garbhodaka-šāyī Visnu.* And Saunaka says 
the Adhi-Purusa is Brahmā” Brahma appeared from the 
Lord's navel." Sridhara Svāmī says Brahma took birth from 
the inner controller of Virat.°° This denotes Garbhodaka- 
šāyī Visnu. Once again, in this verse of Purusa-sūkta the 
sameness of Virāt and Visnu is intended to be expressed. 


55 This explains the mention of material elements within Garbhodaka-sayi Visnu. 
They, under the impulse of rajo-guna, impelled by Time, emerged through His 

navel to form the lotus (Bhāgavatam 3.8.13-14). That lotus, whose source was Visnu, 
emerged from the water. Then Visnu ‘entered’ that lotus, and Brahma appeared. 
Trying to find its source, Brahma entered the stem of the lotus, went downward in 
the water, but eventually turned back, unable to find an end to the lotus (Bhagavatam 
3.8.15-21). Afterward, Brahma heard ‘tapa tapa’ and performed meditation for one 
thousand years (2.9.6-8). In the end he saw the Lord in his heart and obtained a vision 
of Garbhodaka-šāyī Visnu lying on Sesa (3.8.22-23). 

56 hiranyagarbhadhisthita-viksepa-saktitas tamodriktāhankārābhidhā sthüla-saktir 
Gsit. tat-pratibimbitam yat tad virāt-caitanyam āsīt, sa tad-abhimani spasta-vapuh 
sarva-sthūla-pālako visnuh pradhāna-puruso bhavati. tasmad ātmana ākāšah 
sambhūtah. ākāšād vàyuh, “The coarse potency known as ahankara, abounding 

in tamas, came about from viksepa-sakti, which is presided by Hiranyagarbha. 
Virat-Caitanya (the consciousness of the Universal Form), who is mirrored in it, 
appeared. Having the conceit of that (i.e. while presiding over ahankara), he becomes 
Visnu, the principal Purusa, who has a visible body and who maintains everything 
that is coarse. Ether originated from Him, the Soul. Air came after ether" (Pairigala 
Upanisad 1). 

57 tasmād eva purusāt visvotpattih. tatra pürvam virād ajāyata. virājo 'dhipürusah 
pradhānam tejah. sa ksetra-jnah brahmā srsti-krt jātah san atiricyate so 'bhitah pascat 
asmāt ksetra-jfiát brahmanah bhümih prthivī ādau jātā utpannā iti. atho 'nantarari 
purah šarīrāņi purāņi catur-vidhāni bhūtāni ajāyanta (Šaunaka-bhāsya). In that regard, 
the four types of *primary bodies" are: embryos, eggs outside the mother's body, 
germinated seeds, and dew (Sārārtha-daršinī 2.10.39). 

58 yadāsya nabhyan nalinād aham āsarh mahātmanah | nāvidam yajna-sambharan 
purusāvayavān rte || (Bhāgavatam 2.6.23) 

59 asyeti virád-antaryaminah (Bhāvārtha-dīpikā 2.6.23). 
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Jiva Gosvàmi explains: virāt-tad-antaryāminor | abheda- 
vivaksayā purusa-sūktādāv eka-purusatvam yathà nirüpitam, 
tathà goloka-tad-adhisthatror apy aha evam iti, “Just as the 
state of being one Purusa was described in the Purusa-sūkta 
and so on with the intent to express a nondifference 
between Viràt and his inner controller, similarly with the 
words beginning from evam he mentions the nondifference 
between Goloka and its presiding deity" (commentary on 
Brahma-samhità 5.6). Virat, the Universal Form, is the coarse 
form of Hiranyagarbha (the multitude of souls). According 
to Krsnadasa Kavirāja, Garbhodaka-sayi Visnu is the inner 
controller of  Hiranyagarbha: hiranyagarbha-antaryami 
garbhodaka-šāyī (Caitanya-caritāmrta 2.20.292). 


The mixed description of Virāt and Garbhodaka-šāyī Visņu 
occurs in Bhāgavatam (2.10.10-15). Similarly, Bhāgavatam 
3.6.6 says the fetus form of Virāt stayed on the water for 
one thousand years. Thereafter follows a detailed descrip- 
tion of adhidaiva, adhyātma and adhibhūta (3.6.13-26).*! In 
like manner, in the rendition of Purusa-sūkta in Bhāgavatam, 
Virat is identified with Visnu (2.6.11-16). 


Regarding the third interpretation: At first, Virat was a fetus 
composed of the five elements and endowed with jiva-sakti 
(Hiranyagarbha), with prana-sakti (the ten life airs), and 
with the principles of adhyātma, adhibhüta and adhidaiva 
(Bhāgavatam 3.6.7). Subsequently, the Universal Form, the 


60 Visvanātha Cakravarti says the inner controller of Virāt is Vasudeva (Visnu): 
caityo vasudevah sa eva ksetrajno 'ntaryāmi (Sārārtha-daršinī 3.26.70) (Sārārtha-daršinī 
3.6.26). 

61 Visvanatha Cakravarti defines those three as follows: tālu adhisthanam jihva 
indriyam nānā-raso visayah varunas ca devatā jndtavyah. tatrādhisthāna-visayāv 
adhibhütam indriyam adhyatmam devatà adhidaivatam iti sarvatra cáturvidhye 'pi 
traividhyam eva drastavyam, * Adhibhütam denotes both the basis and the sensory 
object; adhyātmam is the sensory organ; and adhidaivatam is the presiding deity. For 
example, the palate is the basis, the various tastes are the sensory object, the tongue 
is the sense organ, and Varuna is the presiding deity. In this way, even though there is 
fourfoldness at all times, only threefoldness is considered" (Sārārtha-daršinī 2.10.18). 
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Cosmic Body proper, manifested from that fetus (Bhāgavatam 
3.6.9-26). The generic name of the Universal Form is given: 
adhipürusa (Bhāgavatam 3.6.4). 


Etymologically, the term adhi-purusa means either: (1) 
adhikāri-puruso brahma (Brahma, the person who has 
authority) (Visnu-cittiya vyākhyā on Visnu Purana 1.12.57), 
(2) athava tvam adhikarani-krtya purusah ātma-samasti-rūpah 
hiranyagarbho  "jayata (Hiranyagarbha, who rules the 
principle of tvam (‘you’, ie. jiva-tattva)?) (Visnu-cittiya 
vyākhyā on Visnu Purana 1.12.57), and (3) adhisthātā purusah 
(the person who is the superintendent). 


6 
ATSIT SIT WT ATAA | 
qaedt arem xen zum: caf i 


yat purusena havisā devā yajfiam atanvata | 
vasanto asyásid ājyam grisma idhmah šarad dhavih || 


yat—when (yat = yada)“; purusena—by means of the 

Purusa; havisa—who was the offering; devah—the demigods; 

yajnam—a Vedic sacrifice (usually a fire sacrifice); atanvata— 
did (or expanded); vasantah—spring; asya—of this [sacrifice]; 

āsīt—was; ajyam—the ghee; grismah—summer; idhmah—the 

fuel; sarat—autumn; havih—an oblation. 


When the demigods performed a yajíía by means of the 
Purusa (Virat), who was the offering, spring became the ghee 
for this sacrifice, summer the fuel, and autumn the oblation. 


62 prabuddha-karmā daivena trayovimsatiko ganah | prerito ’janayat svabhir 
mātrābhir adhipürusam || (Bhāgavatam 3.6.4) 

63 For the details, consult Sārārtha-daršinī 11.3.38. 

64 Uvata and Sāyaņa explain yat as yadā, and supply the correlative tadā (then) in 
the second half of the verse. 
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COMMENTARY 


From here to the end of the hymn, the term “Purusa” denotes 
Virat. For instance: 


tatas tenānuviddhebhyo yuktebhyo 'ndam acetanam | 
utthitam puruso yasmād udatisthad asau virāt || 


“Afterward, an inert egg arose from these elements, which had 
been penetrated by and united by Him. The Purusa, Virāt, 
arose from it” (Bhāgavatam 3.26.51). 


Sayana says that at this point, the bodies of demigods had 
originated, in accordance with the previous verse, and to 
further creation, the demigods did a sacrifice in their minds: At 
first they roughly considered that the Purusa was the offering; 
afterward they thought that the offering was going to take 
place in terms of spring’s being a special form of ghee, and 
so forth. Sri V. Sundar expounds: “Spring brightens creation 
as the ghee brightens fire. Samit twigs are fed to the fire, to 
make it hotter—these samit brands are Summer. Autumn 
with its brilliant hues was offered into the fire as havis."9 The 
autumn season indicates an abundance of supplies: Sayana 
says the demigods viewed autumn as an offering of sacrificial 
cakes. 


Venkata-Madhava writes: atha sa puruso ’śva āsīt. tenàsvena 
havisa yada devāh yajfiam atanvata, tadānīm asya yajfiasya 


65 http://www.ramanuja.org/purusha/sukta-2.html 

66 yad yada pürvokta-kramena deva-sarīresūtpannesu satsu devā uttara-srsti-siddhy- 
artham bāhya-dravyasyānutpannatvena havir-antarāsambhavāt purusa-svarüpam 

eva manasa havistvena sankalpya purusena purusākhyena havisà mānasam yajfiam 
atanvatanvatisthan. tadānīm asya yajfiasya vasanto vasanta-rtur evājyam āsīd abhiit. 
tam evajyatvena sankalpitavanta ity arthah. evam grisma idhma āsīt. tam evedhmatvena 
sankalpitavanta ity arthah. tathà $arad dhavir āsīt. tam purodāšādi-havistvena 
sankalpitavanta ity arthah. evam piirvam purusasya havih sāmānya-rūpatvena 
sankalpah, anantaram vasantādīnām àjyádi-visesa-rüpatvena sankalpa iti drastavyam 
(Sāyaņa-bhāsya) 
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rasānām utpādakah vasantah sva-mahimnā djyam āsīt, 
* Afterward, the Purusa became a horse. When the demigods 
did a sacrifice to Sacrifice by means of that horse, which 
was the offering, the spring season, the generator of 
liquids for the sacrifice, became the ghee by its own glory 
(Venkata-mādhava-bhāsya). This topic is expounded in the 
Commentary on text 15. 


, 


Saunaka comments: katham annenātirohati. yat yasmāt 
karanat purusena havisā havir-bhütena devā indrādayah 
yathā yajīam atanvata vistāritavantah, tathà yogino pi 
purusenaivamrta-bhitena  dīpitenātmanā  ātma-yajītam 
samadhikrtavantah. atra yajfie vasantah ājyam asit grisma 
idhmah sarad dhavir iti, itara-yāge vasanta-sabdena sāttviko 
guna ucyate grisma-sabdena rajasah sarac-chabdena tamasah. 
trayo hi guņās tatrütma-yajfie yogino juhvatiti. 


“What is the sense of annenātirohati (in Purusa-sükta 2)? 
The meaning is this: Since (yat = yasmat) Indra and other 
demigods expanded a sacrifice by means of the Purusa, who 
was the offering, similarly the yogis fully brought about a 
sacrifice of the soul (yajfiam = ātma-yajītam) by means of the 
soul (purusena = ātmanā), who had become nectar (annena = 
purusena amrta-bhütena). 'This means the soul was on fire. 
In the above sacrifice, spring was the ghee, summer was the 
fuel, and autumn was the oblation. In the other sacrifice, 
sattva-guna is stated with the word spring, rajo-guna with 
the word summer, and tamo-guna with the word autumn: 
The yogis offer the three gunas in that sacrifice of the self” 
(Saunaka-bhàsya). 


In reference to this verse, Max Miller stated that the 
Purusa-sükta is a relatively modern composition: *There can 
be little doubt, for instance, that the 90th hymn of the 10th 
book [...] is modern both in its character and in its diction. 
[...] It mentions the three seasons in the order of the Vasanta, 
spring; Grishma, summer; and Sarad, autumn; it contains 
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the only passage in the Rigveda where the four castes are 
enumerated. The evidence of language for the modern date 
of this composition is equally strong. Grishma, for instance, 
the name for the hot season, does not occur in any other 
hymn of the Rigveda; and Vasanta also does not belong to 
the earliest vocabulary of the Vedic poets." * 


However, Dr. Siva-Sankara shows that the same reading 
of this verse is seen in the Purusa-sükta of Atharva-Veda 
(19.6.10) and in the Purusa-sūkta of Taittiriva Aranyaka 
(3.12.6), and that the reading in the Purusa-sūkta of Sukla 
Yajur-Veda (31.14) is: vasanto ’syasid ajyam.® 


7 
d wm fef uer qeu area: | 
da tal Aasted CIENT WIAA 4 |i 


tam yajfiam barhisi prauksan purusam jatam agratah | 
tena devā ayajanta sādhyā rsayas ca ye | 


tam—Him; yajriam—who is the Sacrifice; barhisi—[situated™] 
on sacrificial grass (kusa grass); prauksan—sprinkled; 
purusam—who is the Purusa; jatam—who is born; agratah— 
first; tena—by means of Him; devah—the demigods; 
ayajanta—worshiped; sadhyah—the Sadhyas (“accomplished 
beings”); rsayah ca—and the Rsis; ye—which persons. 


The demigods, who are accomplished beings, sprinkled that 
Purusa, the firstborn, the Sacrifice. He was on sacrificial grass. 
They worshiped Him by means of Him, and so did the Rsis. 


67 Müller (1859), A History of Ancient Sanskrit Literature (pp. 570-571). 

68 Siva-Sankara Avasthi (1994), p. 56. 

69 yajīta-sādhane yajna-sabdah tam yajria-sadhana-bhiitam purusam barhisi 
avasthitam. (Uvata-bhāsya) 


Mantra Seven 55 


COMMENTARY 


According to Sayana, this verse as well describes a sacrifice 
conducted in the mind: yajfiam yajfia-sadhana-bhütam tam 
purusam pasutva-bhavanaya yüpe baddham barhisi mānase 
yajne prauksan proksitavantah. kidrsam ity atraha, agratah 
sarva-srsteh pürvam purusam jātam purusatvenotpannam, etac 
ca prāg evoktam "tasmād virād ajayata virājo adhipūrusah” 
iti. tena purusa-rüpena pašunā devā ayajanta. mānasa-yāgam 
nispāditavanta ity arthah. 


“On sacrificial grass, in other words in a sacrifice in the mind, 

they sprinkled him, the Purusa, who is Sacrifice. This means 
He is the means of accomplishing a sacrifice. He was bound 
to a sacrificial post with the thought that he is an animal. 
What was he like? In this regard the text says: He was first, in 
other words he existed before the entire creation existed. The 
Purusa was born, which means he originated as a Purusa. That 
was already stated earlier as follows: “Virat (the egg-shaped 
universe) was born from Him. The Adhi-Purusa originated 
after Virat" (Purusa-sükta 5). The demigods sacrificed to him 
by means of Him, that is to say by means of the animal in 
the form of the Purusa. The drift is they effected a mental 
sacrifice" (Sāyana-bhāsya). 


Once again Venkata-Madhava says the Purusa was a horse.” 


Sayana continues: ke te devā ity atraha, sādhyāh srsti-sadhana- 
yogyāh prajapati-prabhrtayah tad-anukūlā rsayo mantra- 
drastāraš ca ye santi te sarve "pi ayajantety arthah, “Who are 
those demigods? In this regard it says: “the Sadhyas and the 
Rsis." Here the Sadhyas are the Prajapatis and others, who 
are qualified to bring about creation. The Rsis are favorable 


70 tam yajfiam purusam agratah yajne pra auksan as$va-bhütam, tena devah ayajanta 
sādhyāh rsayah ca ye sapteti. (Venkata-madhava-bhasya) 


56 Purusa-sükta 


to them and are those who see the mantras in their trance. 
This means all of them did a sacrifice" (Sāyana-bhāsya). 


In a technical sense, the word Sadhya denotes twelve particu- 
lar celestial beings." Venkata-Madhava says the Rsis are the 
seven sages. Similarly, Uvata says the Rsis are Marici and so 
on.” The Bhāgavatam says Brahma worshiped the Purusa, 
and afterward Narada’s nine brothers, called Prajapatis, 
did the same (Bhāgavatam 2.6.28-29). Then the Manus and 
other Rsis followed suit (Bhagavatam 2.6.30). Visvanatha 
Cakravarti points out that the words purusam jatam agratah 
tena devā ayajanta (they sacrificed to the Purusa, the firstborn, 
by means of Him) are rendered in Bhāgavatam 2.6.29. 


In mantra 16, the demigods are said to be the initial Sadhyas 
(accomplished beings) (pürve sādhyāh). Saunaka's global 
interpretation regarding the yogis is substantiated here by 
the mention of Rsis. Nonetheless, Saunaka himself says the 
demigods, the Sadhyas and the Rsis stated here are one group 
of persons, and another group of demigods, which denotes 
the yogis, and of accomplished Rsis is implied. In that regard, 
he writes: rsayas canye tenaiva pranavadhisthitena purusenat- 
ma-yajnam krtavanta ity arthah, “The Rsis are altogether 
different. Therefore the idea is they did a sacrifice of the 


71 mano manta tathā prano [...] sādhyā dvādaša paurvikah. (Agni Purana, cited in 
Purusa-sükta-bhàsya-sargraha, p. 163); rudrādityā vasavo ye ca sadhyah (Bhagavad- 
gītā 11.22). 

72 deváh sādhyāh ye rsayo marici-prabhrtayas ca tena purusena ayajanta. 
(Uvata-bhāsya). They are referred to as the seven great Rsis: maharsayah sapta pürve 
catvāro manavas tathà | mad-bhāvā manasa jātā yesam loka imah prajāh || (Bhagavad- 
gità 10.6). “Bhrgu, Marici, Atri, Angira, Pulastya, Pulaha and Kratu are the seven 
great Brahmana sages and forefathers of this universe.” (BBT Purport 11.14.5-7). In 
the heading “Marici”, the Puranic Encyclopedia lists Vasistha instead of Bhrgu. The 
Bhāgavatam enumerates these ten sons of Brahma: Marici, Atri, Angira, Pulastya, 
Pulaha, Kratu, Bhrgu, Vasistha, Daksa, and Narada (Bhāgavatam 3.12.22). The four 
Kumāras as well are sons of Brahma. The seven sages change with each Manu. In this 
manvantara, they are; Kasyapa, Atri, Vasistha, Visvamitra, Gautama, Jamadagni and 
Bhāradvāja (Bhāgavatam 8.13.5). 
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self by means of the purusa (jiva), who was presided over by 
omkāra” (Šaunaka-bhāsya).” 


8 
ATT ga: FAY YAS | 
TSA TSAI TTT 4 || 


tasmād yajūāt sarva-hutah sambhrtam prsad-ajyam | 
pašūn tams cakre vāyavyān aranyan gramyas ca ye || 


tasmát yajnat—from that sacrifice; sarva-hutah—which 
sacrificed everything (or in which the Purusa, who comprises 
everything, was sacrificed”) (or which sacrificed to him, who 
is everything); sambhrtam—was accumulated (i.e. effected); 
prsat-ajvam—yogurt and ghee” (“spotted ghee”); pasun— 
animals; tan—them (the well-known ones); cakre—it made; 
vayavyan—whose presiding deity is Vayu” (or “they exist in 
air”); aranyán—Nwhich exist in forests; gramyah—which exist 
in villages; ca—and; ye—which. 


From that sacrifice, which sacrificed everything, a mixture 
of yogurt and ghee was effected: It created forestial animals, 
whose presiding deity is Vayu, and domesticated animals. 


73 tam yajfiam. tam yajfiam barhisi prauksan purusam jātah agratah. tena devà 
ayajanta sādhyāh rsayah ca ye. yathendrena tatra yajfie agnistomakhye barhisá 
proksitah puruso jātah, tadvad atma-yajne barhisà pránayámena dipitena tasmin puruso 
jatah jfiánam utpadyate divyam. agratah prathamatah. tena devā indrádayah sadhyas 

ca rsayas ca yathà ayajanta, tathà devà yoginah kapiladayas ca sādhyās cāpare rsayah. 
rsayas cānye tenaiva pranavadhisthitena purusenátma-yajfiam krtavanta ity arthah. 
(Saunaka-bhàsya) 

74 Sāyaņa writes: sarva-hutah sarvatmakah puruso yasmin yajfie hüyate so "yam 
sarva-hut, tādršāt tasmāt pūrvoktān mānasād yajnat prsad-àjyam dadhi-misram àjyam 
sambhrtam sampāditam. 

75 prsad-ajyam sa-dadhy-ājye (Amara-kosa 2.7.24). 

76 The nominal base vāyavya is formed as follows: (1) The suffix ya/t/ is applied after 
vāyu in the sense of sā ’sya devatā (vāyv-rtu-pitr-usaso yat, Astādhyāyī 4.2.31), (2) vayu 
becomes vāyo (or gunah, Astadhyayi 6.4.146), and (3) vāyo changes to vāyav (vanto yi 
pratyaye, Astādhyāyī 6.1.79). 
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COMMENTARY 


According to Ranganatha Muni, the term prsad-ājyam (a 
mixture of yogurt and ghee) represents virile power which 
is the cause of the secondary creation of the world." In this 
context, ghee, or ghee and yogurt, is a symbol of sukrti (the 
potential that results from making a good deed). 


Ranganatha Muni says the term vāyavya (its presiding deity 
is Vayu) means “bird” and denotes a separate category of 
creatures. In that regard, Dr. Vasudeva Sarana Agrawal says 
aerial creatures, forestial animals, and domesticated animals 
represent the life force, the mind, and speech, respectively,” 
as if there were three basic ways of making a self-sacrifice: by 
bodily actions, by the mind, and by speech. 


However, most commentators say the word vāyavya modifies 


77 sambhrtam iti, yajhiyam dadhi-misrajyam prsad-djyam pracaksate. atra tu 
srjya-prāņi-janana-hetu-bhūtam vicitra-varnam jagat-kāraņa-hetu-bhūtarh vīryam 
prsad-àjyam bhavatīti yogaratne procyate. pašūn iti, prsad-djya-grahanantaram 
vāyavyān vāyu-mārga-gān paksi-sanghān, cakre sasarja, āranyān simhādīn, grāmyās ca 
ye mārjārādayah, tan api cakre sasarja. (Ranganatha-muni-bhasya). 

78 Commenting on the Lord's words: bhūta-bhāvodbhava-karo visargah 
karma-samjnitah, “The force which causes the origination of bodies and of the natures 
of beings is called karma” (Bhagavad-gītā 8.3), Baladeva Vidyābhūsaņa paraphras- 

es the Lord: bhüteti tesam sūksmāņām bhūtānām sthülais taih samprktanam bhavo 
manusyādi-laksaņas tad-udbhava-karas tad-utpādako yo visargah sa karma samjnitah. 
jyotistomādi-karmaņā svargam āsādya tasmin deva-dehena tat-karmopabhujya 
bhanda-samkranta-ghrta-sesavad bhogorvarito yah karma-seso bhuvi manusyādi- 
deha-labhaya visrstas tan maya karmocyate, “The force which causes the origination 
of living bodies, which consist of subtle elements and coarse elements, is called karma. 
By performing a rite such as Jyotistoma, a soul attains Svarga and, in the form of a 
demigod there, enjoys the results. I call “karma” that which is the remaining karma— 
the leftover enjoyment to be had, which is like a leftover portion of ghee that was 
transferred into a container for future use—and which decreases by obtaining a human 
body, etc., on Earth” (Gītā-bhūsanņa 8.3). 

79 dà. vāsudeva sarana agravala ne prana, man, aur vāk (pafica-bhüta) ko hi 
kramasah vayavya, āranya aur grāmya pašu ke rüpa men vyākhyā ki hai. unkā 

ādhāra Satapatha Brāhmaņa 13.2.4.1 men dye hue manusya-loke aur devaloka ya 
(dyavaprthivi) hain. yatha—“prajapatir akamayat ubhau lokau abhijayeyam devalokam 
manusya-lokam ceti sa etān pašūn apasyat gramyams caranyams ca..." dra. vaidika 
lectures “trayi-vidya” prsta 37. (Šiva-Šaūkara Avasthi (1994), p. 72) 
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both “forestial animals" and “domesticated animals" because 
those animals are governed by Vayu inasmuch as they exist 
in air. Uvata adds that since those animals originated from 
a mixture of ghee and yogurt, thick milk comes from them. 
Alternatively, Vayu is a synonym of Mukhya-Prana: vayur 
vai gautama sütram vāyunā vai gautama sütrenayam ca lokah 
paras ca lokah sarvani ca bhūtāni sandrbdhani, *O Gautama, 
Vayu is indeed Sütra. By Vayu, that is to say by Sütra, this 
world, the next world and all beings are strung together" 
(Brhad-àranyaka Upanisad 3.7.2). 


On the side of his esoteric explanation, Saunaka writes: 
"Similarly, by the fire of trance, which arises from the self- 
sacrifice that has become complete, the yogis see all those 
that originate from beings (pašu = bhūta-jāta)*! as if they 
were in one's hand palm (vogis read people's minds).”* Dr. 
Siva-Sankara comments that Saunaka’s interpretation is a bit 
vague.? However, on the topic of prsad-ajyam (ghee mixed 
with a drop of yogurt), he says Saunaka equates it with the 
fire of trance.™ This is the equivalent of j/;ana-dipa (the light 
in the form of sheer transcendental awareness) (Bhagavad- 
gītā 10.11), as if the term prsad-ājyam, which denotes a liquid, 
were a roundabout way of expressing, as a pun on the word 
rasa (relishment; liquid), that Paramatma consists of rasa, by 
the dictum: raso vai sah.® In šānta-rasa in trance, the rasa is 


80 vāyavyān tan pašūn cakre krtavan. tàn kan ye āranyā grāmyās ca yatas te 
prsad-ājyā utpannah atas tebhyah ksīrādi bhavati. (Uvata-bhasya) 

81 The word pašu is made from the verbal root drs (to see) (Unadi-sütra 1.27), by 
the derivation: pasyati avisesena iti pasuh, “An animal is called pasu because it sees 
indiscriminately” (Vaisnavanandini 10.1.4). 

82 yatha agnistomākhyāt tasmād yajnat sarva-hutah sambhrtam prsad-djyam tena 
vāyavyān pašūn áranyà grāmyās ca ye tan krtavantah. evam àtma-yajfiát sarva-hutāt 
püritàt utpannena yoginah sarvan pasün sarvàni bhiita-jatani kara-tala-vat pasyanti, 
pašyanti kila jūāna-tejasā bhūta-jātāni. (Saunaka-bhasya) 

83 vāyvayān—venkata, uvata, sayana, mahīdhara evam mangala ne spasta rüpa 

se iskā vāyu devatà vāle—aisā artha kiya hai. saunaka ka vacana spasta nahin hai. 
(Siva-Sankara Avasthī (1994), p. 73); 

84 saunaka ke mata men ātma-yajīta se utpanna jnana-teja hi prsad-ājya hai 
(Siva-Sankara Avasthi (1994), p. 71). 

85 raso vai sah. rasam hy evayam labdhvānandī bhavati. ko hy evanyat kah prānyāt. 
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not entirely homogeneous since the soul does not give up 
its individual consciousness even while cognizing the bliss 
imparted by Paramātmā. 


—— R: TATA TAR 
Seas Ae THAT ASAT II 


tasmād yajūāt sarva-huta rcah sāmāni jajnire | 
chandamsi jajūire tasmād yajus tasmād ajayata | 


tasmāt yajiiāt from that sacrifice; sarva-hutah—which 
sacrificed everything (or which sacrificed to Him, who is 
everything); rcah—the hymns; sāmāni—the sāmas (Vedic 
songs); jajfiire—were born; chandàmsi—the meters; jajfiire— 
were born; tasmat—from that; yajuh—sacrificial mantras in 
prose; tasmat—from that; ajayata—originated. 


Verses of praise (rc) and songs (sama) manifested from that 
sacrifice, which sacrificed everything. The Vedic meters 
manifested from that. The sacrificial mantras in prose (yajus) 
originated from that. 


COMMENTARY 


There are eleven Vedic meters: Gayatri, Usnik, Anustup, 
Brhati, Pankti, Tristup, Jagati, Aticchanda, Atyasti, Atijagati 
and Ativirat (Bhāgavatam 11.21.41). Moreover, the Rg-Veda, 
Sama-Veda and Yajur-Veda are known collectively as 
the three Vedas. The fourth Veda, Atharva, is separately 
considered. In other accounts, the Vedas, the Puranas, 


yad esa ākāše ānando na syāt. esa hy evanandayati, “He is rasa. Upon experiencing 
this rasa, one becomes blissful. Without this bliss in the sky [of the heart], who could 
inhale? Who could exhale? Verily, this rasa gives bliss (Taittiriya Upanisad 2.7). 
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and so on, are said to be the breaths of Visnu: asyaivaitani 
nihšvasitāni (Brhad-áranyaka | Upanisad 2.4.10; 4.5.11): 
vāg-vivrtāš ca vedah (Mundaka Upanisad 2.1.4). 


10 
Aa Basted À 4 SIDTUTSG: | 
Tal FAA AAS ANTAA: II 


tasmād asvà ajayanta ye ke cobhaya-datah | 
gāvo ha jajfiire tasmāt tasmāj jātā ajavayah || 


tasmat—from that [sacrifice]; as$vah—horses; ajāyanta— 
took birth; ye—which; ke—which ones are they?; ca—and; 
ubhayā—both**; datah—those which have teeth; gavah—cows 
(or bulls); ha—(a verse filler) (or obviously*’); jajfiire—were 
born; tasmat—from that; tasmat—from that; jatah—were 
born; aja-avayah—goats (aja) and sheep (avi) (or ajah— 
goats; vayah—birds*’). 


Horses were born from that sacrifice. Which ones were they? 
They have two sets of teeth. Obviously, cattle were born from 
that sacrifice. Goats and sheep were born from that. 


86 The long vowel in ubhayā is in consideration of the meter: ubhayā-datah ubhayor 
bhāgayor dantā yesari te ubhaya-datah, chandasam dirghatvam (Šaunaka-bhāsya). 
According to Dr. Siva-Sankara, the irregular long vowel is covered by the rule: 
anyesam api drsyate (Astādhyāyi 6.3.137). In addition he says the form should actually 
be ubhaya-dantah because the suffix dat[r] replaces danta, by the rule: chandasi ca 
(Astadhyàyi 5.4.142). He says the absence of n[um] is in consideration of the meter, 
yet he quotes Sayana, who says the reason is that Vedic grammar is irregular: sāyaņa 
ne atharva-veda bhàsya men likhā hai—“anityam àgama-sásanam" iti num-abhavah. 
87 Saunaka and Uvata say ha means sphutam (obviously). Cows are the source of 
ghee. 

88 ajāvayah, ajāš cavayas ca jajūire. anavagrahas cintyah (Ranganātha-muni- 
bhāsya); kecid vi-sabdo bahu-vacanānta iti krtvā dvandva-samāsam necchanti. 
(Ranga-rāmānujīya-bhāsya) 
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COMMENTARY 


In other contexts, the term asva (horse) denotes the Purusa 
(Commentary on Purusa-sükta 15), therefore the above 
question arises. According to Saunaka, Uvata, and Mahidhara, 
the gist of the verse is that a sacrifice is not accomplished 
without animals.? Still, the perspective of symbolism should 
not be lost, even in real life: *Dayananda and Aurobindo 
moved the Vedantic perception of the Rigveda from the 
original ritualistic content to a more symbolic or mystical 
interpretation.? For example, instances of animal sacrifice 
were not seen by them as literal slaughtering, but as transcen- 
dental processes. "?! 


The concept of an Asvamedha sacrifice is well-known. And 
cow's milk is the source of ghee, used to make oblations. 
From the perspective of symbolism, horses represent the 
senses (eyes, ears, nose, skin and tongue).” A bull represents 
righteousness: Sometimes material goodness must be 
sacrificed for the highest good.? Goats symbolize things 
that have an excrescence or a false appearance: ajā-gala- 
stana-nyāya anya sadhana, ataeva hari bhaje buddhiman jana, 
“With the exception of devotional service, all the methods of 
self-realization are like the nipples on the neck of a female 
goat. Therefore an intelligent person adopts only devotional 
service, giving up all other processes of self-realization” 


89 na hi pasubhir vind yajfiam sidhyet (Saunaka-bhàsya ) (Uvata-bhāsya) 
(Mahīdhara-bhāsya). 

90 The Political Philosophy of Sri Aurobindo by V. P. Varma (1960), Motilal 
Banarsidass, p. 139, ISBN 9788120806863. 

91 http://en.wikipedia.org/wiki/Rigveda£In contemporary. Hinduism. 

92 indriyáni hayan āhuh (Katha Upanisad 1.3.4). 

93 dharman santyajya yah sarvan mam bhajeta sa tu sattamah (Bhāgavatam 11.11.32); 
eta uddhava te prasnah sarve sādhu nirūpitāh, kim varnitena bahunà laksanam 
guna-dosayoh, guna-dosa-drsir doso gunas tūbhaya-varjitah (Bhāgavatam 11.19.45); 
kvacid guno "pi dosah syād doso ’pi vidhinà gunah, guna-dosartha-niyamas tad-bhidam 
eva bādhate (Bhāgavatam 11.21.16). 
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(Caitanya-caritamrta 2.24.93). Further, sheep symbolize the 
act of blindly following. 


The concepts of “sacrifice” and “worship” are synonymous. 
A sacrifice is a form of worship: For instance, the word yajūa 
conveys the sense of fire sacrifice, although the meaning of 
the verbal root is “to worship" (deva-pūjā): yaj devapūjā- 
sangati-karana-danesu (1U). 


Moreover, the Visnu Purana (1.12.60-61), cited ahead, states 
that cattle and so on have one set of teeth. In that line of 
thought, Dayananda Svàmi, commenting on the above verse 
of Purusa-sūkta, says “cattle” indicates animals which have 
one set of teeth: gava ity upalaksanam eka-datam.™ Like 
humans, horses get two sets of teeth in their lifetime. In a 
horse, all the baby teeth, also called temporary or deciduous 
teeth, appear at one year of age.” By age five, most horses 
have their full set of permanent teeth.” 


The creation of humans, of animals, and of other kinds of 
bodies are the work of Brahma (Bhāgavatam 3.10.18-27). 


11 
AEN aay: PTT STHCTAT | 
ae fever Ft STE HT HE WaT Gra I 


yat purusam vyadadhuh katidha vyakalpayan | 
mukham kim asya kau bāhū ka ūrū pada ucyete || 


yat—when”’; purusam—the Purusa; vyadadhuh—they made; 
katidha—how many kinds?; vyakalpayan—they conceived 
of; mukham—the face; kim—what?; asya—of His; kau 


94 Purusa-sūkta-bhāsya-sangraha, p. 92. 

95 http://extension.missouri.edu/p/G2842 

96 http://www.horsetalk.co.nz/health/aaep-teeth.shtmlkaxzz3CkAtkhfn 
97 Sayana explains yat as yadà (when). 
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bāhū—what are two arms?; kah—what?; ūrū—two thighs; 
padah—the many feet (the venerable feet); ucyete—the two 
are said. 


When they made the Purusa, in how many ways did they 
conceive of him? What is his face? What are his two arms? 
What are his two thighs called? What are his feet? 


COMMENTARY 


On the side of the yogis, Saunaka equates the Purusa with the 
Purusa seen in trance.” 


The proper phonetical combination of the words kā ūrū 
pada ucyete is: kav ūrū pādāv ucyete. Such is the reading in 
Ranganatha Muni's and Ranga-Rāmānuja's Purusa-sūkta in 
their commentaries, although they do not follow the Rg-Veda 
version since their text shows two additional verses. Dr. 
Siva-Sankara says the reading in the Purusa-sūkta of Sukla 
Yajur-Veda (31.10) is: mukham kim asyāsīt kim bāhū kim 
ūrū pada ucyete, the reading in the Purusa-sūkta of Taittiriya 
Aranyaka (12) is: kav ūrū padav ucyete, and the reading in the 
Purusa-sükta of Atharva-Veda (19.6.5) is: mukham kim asya 
kim bāhū kim ūrū pada ucyete. 


In philosophy, one school of thought holds the opinion that 
the Vedas as a whole are exactly the same throughout all the 
universes, whereas the other school upholds the theory of 
sphota-vāda, which states that the Vedas as a whole through- 
out the universes are the same in meaning, yet not all the 
words of one Rg-Veda in one universe, for instance, are the 
same as the words of the Rg-Veda in another universe. These 


98 tadvat yogina ātma-yajīte purusam jfiànam yad jnanantam tat krtavantah 

kati prakàram vikalpitavantah. tasyaivam-vidhasya mukham, kau bāhū, kau ūrū 
pādau ucyete ucyantam ity arthah. brahmana-ksatriya-vaisya-stidra sthità ity arthah 
(Saunaka-bhàsya). 
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slightly different readings of the same text seem to substanti- 
ate the latter theory. 


12 
mase yanma UAT: Wu: | 
FE TST Ae: Tub WET AAAA di 


brahmano 'sya mukham āsīd bāhū rajanyah krtah | 
ūrū tad asya yad vaisyah padbhyam Sūdro ajāyata || 


brahmanah—a Brāhmaņa; asya—His; mukham— face; āsīt — 
was; bāhū—two arms; rdjanyah—a Ksatriya; krtah—was 
made; ūrū—two thighs; tat—that; asya—His; yat—which”; 
vaisyah—a Vai$ya; padbhyām—from both feet; $üdrah—a 
Südra; ajayata—was born. 


The Brahmanas are his face, the Ksatriyas his arms, the 
Vaisyas his thighs and the Sūdras his feet. 


COMMENTARY 


The verse literally says: “The Brahmanas were his face, the 
Ksatriyas were made into his two arms, the Vaisyas were his 
thighs, and the Südras originated from his feet.” The singular 
is used in the sense of jati (category). Sayana says a Brahmana 
was His face in the sense that he arose from the face of 
Prajāpati, and so on.'” The word mukham means either face 
or mouth. According to Mangalacarya, Brahmanas are the 
Purusa’s mouth in the sense that the Vedas, due to which a 


99 Mangalacarya explains yat as yah and tat as sah. He writes: yad yah vaisyah so 
‘sya purusasya ūrū kathitāv iti yojand. Sayana says: yad (yau) ūrū tad-rüpo vaisyah 
sampannah, ürubhyàm utpannena ity arthah. 

100 asya prajāpater brahmano brahmanatva-jati-visistah puruso mukham āsīt. 
mukhād utpanna ity arthah. (Sayana-bhasya) 
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Brahmana is so called,” emanated from the Lord's breaths.!? 
The four castes appeared in Treta yuga (Bhāgavatam 
11.17.13). 


13 
TEA AA TRIPS: Fat STSTU | 
yaaa WTA II 


candramā manaso jātas caksoh suryo ajāyata | 
mukhād indras cāgnis ca prānād vāyur ajayata || 


candramah—the moon; manasah—from the mind; jatah— 
was born; caksoh—from an eye; süryah—the sun; ajāyata— 
was born; mukhat—from the mouth; indrah—Indra; ca—and; 
agnih—Agni; ca—and; pranat—from the life force; vayuh— 
Vayu; ajayata—was born. 


The moon was produced from his mind and the sun from his 
eyes. Indra and Agni originated from his mouth and Vayu 
from his breath. 


COMMENTARY 


The masculine word caksu is Vedic (Apte). The expected 
nominal base is caksus. Dr. Siva-Sankara comments that the 
word caksu is not seen in classical Sanskrit nor elsewhere 
in Rg-Veda. According to him, the anomaly here proves 
that Purusa-sūkta is the most ancient among the sūktas of 


101 brahma jānātīti brahmanah, “A Brahmana is so called because he knows 
Brahman.” In this context, Brahman means the Vedas. 

102 Mangalacarya writes: brahmanah brahma vedas tan-mayatvāt tasya ca 
vedasya tan-mukhodgatatvat tan-mukhasyaiva tad-rüpatvam iti krtvā sa evāsya 
mukham asid abhüt “yasya nihsvasitam etad yad rg-vedo yajur-vedah sama-vedah” 
ity-ddi-sruti-pramanyat. 
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Rg-Veda, although A.A. Macdonell—as well as other western 
scholars!?— does not agree with him.!?* 


Saunaka comments: caksor netrabhyam süryah. netre eva 
süryah, “The sun originated from both eyes. Both eyes 
are the sun." Sayana writes: caksos ca caksusah süryo 'py 
ajayata, “The sun originated from the eye.” Kapila says 
the mind originated from Virat’s heart, and then the moon 
was born from the mind: hrdayān mana utthitam, manasas 
candramā jatah (Bhagavatam 3.26.60-61). Many other Vedic 
passages state that the moon arose from the mind of the 
Universal Form. Still, the Mundaka Upanisad states: caksusi 
candra-süryau, “The moon and the sun are his eyes" (2.1.4). 


14 
«rear miea afoot at: cru | 
cat Ru sare AP CTA di 


nabhya asid antariksam šīrsno dyauh samavartata | 
padbhyam bhümir disah šrotrāt tatha lokā akalpayan || 


nabhyah—from the navel; dsit—was; antariksam—outer 
space; sirsnah—from the head; dyauh—heaven; samavartata— 
came into being; padbhyam—from the two feet; bhümih— 
the Earth; disah—the [cardinal] directions; srotrat—from the 
ear; tatha—in that way; lokan—the worlds; akalpayan—they 
imagined. 


Outer space arose from his navel. The heavens came into 


103 For the details, consult: http://en.wikipedia.org/wiki/Purusha_sukta 

104 u-kārānta “caksu” šabda na to anyatra rg-veda men aur na laukika samskrta 
men hi upalabdha hota hai isse jfiata hota hai ki rg-veda se pahale u-kārānta caksu 
Sabda pracalita tha. is prayoga se yah bhi spasta hai ki sampürna rg-vediya sūkton 
men purusa-sükta sab se pracina hai. maikdānal mahodaya ne is par vicara nahin kiya 
kyonki isse unki priya mānyatā—ki purusa-sūkta paravarti hai—par prahāra ho jātā 
(Purusa-stikta-bhasya-sangraha, p. 120). 
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being from his head, the Earth from his feet, and the directions 
from his ears. They imagined the worlds in that way. 


COMMENTARY 


Srila Prabhupāda comments on a corresponding verse in 
Bhagavatam as follows: “The word kalpayanti, or “imagine,” 
is significant. The virat universal form of the Absolute is an 
imagination of the speculative philosophers who are unable 
to adjust to the eternal two-handed form of Lord Sri Krsna. 
Although the universal form, as imagined by the great 
philosophers, is one of the features of the Lord, it is more or 
less imaginary.”! 


The purport is stated by Brahma to Narada, at the end of 
Brahmā's explanation of Purusa-sūkta: nanyad bhagavatah 
kificid bhavyam sad-asad-ātmakam, “There is nothing, 
whether existing as a cause or as an effect, that is entirely 
distinct from the Lord" (Bhagavatam 2.6.33). 


In their commentaries on Bhāgavatam (10.2.38), Jīva Gosvāmī 
and Visvanatha Cakravarti cite this verse to show that the 
Earth originates from the Lord's feet. Akrüra says: agnir 
mukham te ’vanir anghrih, “Agni is Your face and the Earth 
is Your feet" (Bhagavatam 10.40.13). In another account, the 
Earth represents the middle portion of the Universal Form 
(Bhagavatam 2.5.38). 


15 
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105 Purport 2.5.36, Srimad-Bhagavatam, English commentary by His Divine Grace 
A.C. Bhaktivedanta Svami Prabhupada, BBT, 1982. 
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saptasyasan paridhayas trih-sapta samidhah krtah | 
devā yad yajfiam tanvānā abadhnan purusam pasum || 


sapta—seven; asya—of this; āsan—were; paridhayah— 
sticks (put around the fire to keep it together); trih-sapta— 
twenty-one (three times seven);  samidhah—fuels; 
krtah—were made; devah—the demigods; yat—which (yat = 
yam) (or when: yat = yada)!; yajfiam—sacrifice; tanvanah— 
while expanding (doing); abadhnan—bound; purusam—the 
Purusa; pasum—the [sacrificial] animal. 


For this sacrifice, there were seven fencing sticks. Twenty-one 
logs of wood for fuel were made. While performing that 
sacrifice the demigods bound the Purusa, the sacrificial 
animal. 


COMMENTARY 


Saunaka, Sàyana and others say the number seven denotes 
the seven meters, such as Gayatri. The meters were already 
mentioned in verse 9. Uvata says the number seven signifies 
the seven oceans; Mahidhara accepts this as an alterna- 
tive explanation. Dr. Siva-Sankara says the number seven 
represents the seven dhātus of the body. 


On the side of the yogis, Saunaka says the number seven 
refers to the five elements, the mind (manas), and the intelli- 
gence (buddhi). Ranganatha Muni says the seven fencing 
sticks denote the seven coverings of the universal shell.!” 


Saunaka says that in both kinds of sacrifices the number 
twenty-one denotes the five elements, the five sensory objects, 


106 Sayana says yat stands for yam, but Mahidhara glosses yat as yada. 
107 ke te paridhayah. prthivy-ap-tejo-vàyv-akasahankàra-buddhayah brahmanda- 
varana-bhitah etāni paridhitvenāsya santity arthah. (Ranganatha-muni-bhasya) 
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the five buddhindriyas (the ears, etc.), the five karmendriyas 
(the feet, etc.), and the mind (manas). In accordance with 
Paingi Brahmana, here Ranganatha Muni lists antahkaranam 
(mind, intelligence, subconscious, and ego) instead of manas. 


Sayana says the number twenty-one refers to this scriptural 
passage: dvādaša māsāh paficartavas traya ime lokāh asāv 
āditya eka-vimsah, “twelve months, five seasons, three worlds, 
and the sun, the twenty-first” (Satapatha Brahmana, Sukla 
Yajur-Veda) (Sāyana-bhāsya). 


Uvata says the number twenty-one denotes the meters, 
beginning from Gayatri: trih-sapta, chandàmsi gāyatry-ādīni 
(Uvata-bhāsya). Svāmī Dayānanda says it refers to prakrti, 
mahat, ahankara, the five sensory objects, the five elements, 
the five jāānendriyas, and the three gunas. 


Sayana expounds: yad yah puruso vairājo "sti tam purusam 
devah prajāpati-prāņendriya-rūpā yajham tanvānā mānasam 
yajnam kurvānāh pašum | abadhnan virāt-purusam eva 
pašutvena bhāvitavantah, etad evābhipretya yat purusena 
havisety uktam, “While making a mental sacrifice to the 
Vairāja-Purusa, the demigods, in the form of Prajāpatis, life 
airs, and senses, bound the animal. In other words, they 
thought of the Virāt-Purusa as an animal. With that intention, 
this previous statement was made: yat purusena havisà 
(When the demigods performed a yajíía by means of the 
Purusa (Virat), who was the offering, spring became the ghee 
for this sacrifice, summer the fuel, and autumn the oblation) 
(Purusa-sükta 6)" (Sāyana-bhāsya). 


Saunaka says the demigods mentioned here are Indra and 
others. On this topic, there are two kinds of demigods: Those 
in Svarga and the presiding deities of the senses. ^ The 


108 deva-gaņā ubhaye (Bhāgavatam 10.87.24). Sridhara Svāmī comments: yarı 
brahmāņam anu ubhaye ādhyātmikādhidaivikā deva-ganá utpannah (Bhāvārtha-dīpikā 
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sequence is as follows: At the beginning of creation, the Lord 
glanced at Prakrti; The Lord placed the souls into Prakrti; 
Then Time influenced Prakrti, from which mahat-tattva 
evolved (Bhāgavatam 3.5.24-27). Later, since the twenty-three 
elements did not rouse to action, the presiding deities, a 
product of sattva ahankara, extensively prayed to the Lord 
(Bhāgavatam 3.5.38-51). Vi$vanatha Cakravarti comments: 
procuh tustavur iti tattvanam esam sahasaiva sarvendriya- 
vat-tanumattvam atarkyayā bhagavac-chaktyaiveti, “They 
praised, that is to say: Incomprehensibly these tattvas suddenly 
had bodies endowed with all the senses, only because of 
the Lord's power" (Sārārtha-darsinī 3.5.38). Jiva Gosvami 
expounds: tattvadhisthatr-devanam bhaktatvena svayam eva 
pura sarira-nirmànam isvarena anyesam tu tat prarthanayaiva 
bhavisyatiti jfieyam, “It is to be understood that previously 
the bodies of the demigods who govern the tattvas were 
automatically made by the Lord, since they are devotees, but 
the bodies of others will exist only because of their request” 
(Krama-sandarbha 3.5.50). Thereafter Virat, the Universal 
Form, took shape, and the presiding deities entered their 
respective portions of Virat (Bhāgavatam 3.6.10-11). 


In another account, the demigods emerged along with the 
senses of the Universal Form (Bhagavatam 2.10.19). At that 
time, since Virat did not awake, they re-entered the body of 
Virat, in their respective places (Bhagavatam 3.26.62). When 
the ksetra-jfia (Paramātmā) entered the Universal Form, it 
rose from the water (Bhagavatam 3.26.70). 


The implied meaning of the term pasu (animal) is that the 
purusa (Soul, soul) is the witness. Etymologically, the word 
pasu means one who sees, by the derivation: pasuh pasyateh, 
“The word pasu is made from pasyati (he sees)” (Nirukta 3.16). 


10.87.24). Visvanatha Cakravarti explains: ubhaye devah indriyādhisthātāro 
dig-vātārkādayah brahma-lokādy-adhisthātāro brahmādayas ca (Sarartha-darsini 
10.87.24). 
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In that regard, Saunaka writes: tathā devā dipyamand jūānena 
yoginah samādhy-ākhyam jfánam tanvānāh vistarayantah 
purusam | jfüünam  purusa-medha-pašu-rūpenāvasthitam 
abadhnan agrhnan, *In a similar way, while expanding trance, 
called samadhi, the yogis who were on fire due to trance 
grasped the Purusa, i.e. trance, which was steady as the form 
of the pasu of the purusa sacrifice (sacrificing the soul into 
the Soul)" (Saunaka-bhàsya). In his commentary on text 
6, Saunaka explained that in the interpretation on the side 
of the yogis, the word purusa means ātmā (soul). In other 
words, the sāksi-jīva is offered in Paramatma, the ultimate 
süksi. At first, a yogi merges his intelligence into the saksi-jiva 
(the soul witnesses the functions of the intelligence and so 
on™); Then he merges the sāksi-jīva into the suddha-jiva 
(the soul is only aware of itself); Eventually, the suddha-jiva 
becomes merged in the Soul (either Brahman or Paramātmā) 
(Bhagavatam 2.2.16). 


The allegory of Virat is differently told in Brhad-āranyaka 
Upanisad. In brief, Virat worshiped himself, and as a result 
water appeared. On it, the froth became known as earth. Then 
Virat’s luster came forth: that was fire (1.2.1-2). The narration 
continues: so 'kamayata medhyam ma idam syát, ātmany anena 
syam iti. tato 'svah samabhavat. yad asvat, tan medhyam abhūd 
iti, tad evāšvamedhasyāsvamedhatvam. esa ha và asvamedham 
veda ya enam evam veda, tam anavarudhyaivamanyata. tam 
samvatsarasya parastād ātmana ālabhata. pasün devatabhyah 
pratyauhat. tasmāt sarva-devatyam proksitam prajapatyam 
alabhante. 


“He desired: “This world should be fit for a sacrifice to me. I 
should exist in a body by means of it.” Afterward, since that 
body expanded (asvat),!!° it was called asva. It became fit for 


109 A soul is a witness: jivah sāksitvena viniscitah (Bhagavatam 11.13.27). 
110 The word asvat is a verb in the aorist tense made from the verbal root /tu/[o] 
Svi gati-vrddhyoh (1P) (to go, move; to grow), by the rule: Svayater i-rāma-haro ne, 
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a sacrifice. That is an ASvamedha’s being an A$vamedha. 
One who knows the A$vamedha knows it in that way. Not 
restraining it (the horse), he pondered. After a year he 
sacrificed it to himself. He sent the [other] animals to the 
demigods. Therefore the priests sacrifice what is consecrated 
to Prajapati (a horse), which is sacred to all the demigods" 
(Brhad-àranyaka Upanisad 1.2.7). Here the term Prajapati 
denotes the Purusa. 


According to Saunaka, however, the sacrifice described in 
Purusa-sükta is called Agnistoma.!!! In his commentary on 
the next verse he says it is called a Jyotistoma (in which an 
Agnistoma is included). This is because the purpose of a 
Jyotistoma sacrifice is the obtainment of heaven. 


16 
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yajnena yajriam ayajanta devas 
tani dharmani prathamāny āsan | 
te ha nakam mahimanah sacanta 
yatra pūrve sādhyāh santi devah || 


yajfiena—by means of Sacrifice; yajfíam—to Sacrifice; 
ayajanta—sacrificed (worshiped!?); devah—the demigods; 
tani—those; dharmāņi—religious principles; prathamani— 
the first ones; āsan—were; te—they; ha—clearly!?; nakam— 
to heaven (“where there is no unhappiness (na-aka)"); 


“The i of the verbal root svi is deleted when the suffix /riJa occurs" (HNV Brhat 635) 
(Svayater ah, Astādhyāyī 7.4.18). 
111 yathendrena tatra yajfie agnistomakhye barhisà proksitah puruso jātah, tadvad 
atma-yajnie barhisà prandyamena dipitena tasmin puruso jātah jnanam utpadyate 
divyam (Šaunaka-bhāsya on Purusa-sükta T). 
112 Sayana glosses ayajanta as püjitavantah. 
113 Uvata glosses ha as sphutam. Mangalacarya says ha is expressive of adbhuta 
(amazement). 
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mahimanah—the glories; sacanta—belong; yatra—wherein; 
pürve—the initial; sadhyah—accomplished beings; santi— 
are; devah—the demigods. 


The demigods performed a sacrifice to Sacrifice by means of 
Sacrifice. Those religious principles were the first ones. These 
glories clearly pertain to heaven, where the demigods, the 
initial accomplished beings, abide. 


COMMENTARY 


The verb sacanta is poetic license and stands for either sacante, 
in the present tense, or asacanta, in the past tense. The verbal 
root is either: (1) sac secane sevane ca (1A) (to sprinkle; to 
serve) or (2) sac samavāye (1A) (to inhere). Saunaka explains 
nākam sacante as: svargam sevante (they serve heaven). 
Saunaka follows the reading of Purusa-sükta in the Sukla 
Yajur-Veda edition (verse 18). Uvata explains sacanta as 
asevanta (they served).!'* Similarly, Yaska shows the reading 
sacanta (Rg-Veda edition), which he explains as samasevanta 
(they inhabit, wait upon) (Nirukta 12.41). However, Rüpa 
Gosvami says that the verbal root sac samavāye has the sense 
of sangati-bheda (a special kind of connection) (to belong, 
pertain) (Prayuktākhyāta-matijarī 2.4.34). Rupa Gosvàmi's 
explanation makes the most sense. He was familiar with the 
topic because in Krsna-janma-tithi-vidhi, he quoted the whole 
Purusa-sükta from Sukla Yajur-Veda. 


Mangalācārya comments: “These glories, the ones mentioned 
before, are characterized by the glories of the Supreme Lord. 
This means the glories are the topmost moral duties, such 


114 hasphutam te mahimānah sādhyāh nākam sacanta sacatih sevanārthah. asevanta. 
(Uvata-bhāsya) 
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as the performance of sacrifice. These glories make heaven 
successful." "5 


Other commentators explain mahimanah (glories) as 
mahātmānah (great souls). Sayana writes: yatra yasmin 
virāt-prāpti-rūpe nāke purvam sādhyāh purātanā virād- 
upādhi-sādhakāh devāh santi tisthanti tam nākam virāt-prāpti- 
rüpam svargam te mahimānas tad-upāsakā mahātmānah 
sacanta samavayanti prāpnuvanti, “Those glories, that is to 
say the great souls who are his worshipers, reach heaven—a 
form of the attainment of Virāt —where the demigods, the 
ancient accomplished beings in terms of being worshipers of 
Virāt, abide” (Sayana-bhasya). 


Saunaka expounds: “Just as Indra and other devas worshiped 
the Yajfia-Purusa, known as Vasudeva, by the rules, with the 
sacrifice known as Jyotistoma, so the yogis, who are devas 
by their effulgence, worshiped sheer cognizance, known as 
Narayana, by the sacrifice of samadhi. In the first instance, 
the religious principles in the form of worship were first; in 
the second instance, the religious principles in the form of 
samādhi were first. Very fortunate persons (mahimānah = 
mahā-bhāgya-yuktāh) serve Svarga. Since those religious 
principles, in the forms of samādhi, were primordial, the 
initial demigods reach heaven, that is to say the place of 
Sanaka and others. However, the pure yogis enter the Purusa 
known as Narayana, which means they obtain liberation.” 


115 hety adbhute te pürvodirità mahimānah parames$vara-máhátmya-laksanà 
yajnadi-parama-dharma ity arthah. nākam, akam duhkham jarā-maraņa-ksut-pipāsādi- 
laksanam tan na vidyate yatra tat tatha-vidham divam sacante saficinvati sampādayantīti 
yavat. (Mangalācārya-bhāsya) 

116 yathendrādayo devah yajnena jyotistomakhyena yajna-purusam vāsudevam 
vidhinā ayajanta. yatas tani yajana-rüpàni dharmani prathamāny āsan, te ha 
mahā-bhāgya-yuktāh nàkam sacante svargam sevante. yatra pürve sādhyāh prathame 
surah santi vidyante devās tejasà dedipyamanah. evam yogino 'pi dīpanād devā yajfiena 
samādhinā narayanakhyam jfiana-rüpam ayajanta. yatas tani samádhi-rüpáni dharmani 
prathamany āsan, te tu nākam sanakādīnām sthanam gacchati, ye tu yogino mahimāno 
janmāntarair nirdhüta-gunáh suddhas te nārāyanākhyam purusam àvisanti muktim 
gacchantity arthah (Šaunaka-bhāsya). 
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Ranganātha Muni says those religious principles are the 
first ones in the sense that they are primordial since they 
are causes of liberation. He says the accomplished demigods 
(the demigods at that time were accomplished beings in the 
previous creation), who have greatness, attained nāka (heaven, 
lit. *where there is no unhappiness”), which means either Šrī 
Vaikuņtha or the topmost Purusa, and attained liberation. He 
quotes the Varāha Purana, where the word naka is a synonym 
of Visnu.!" In classical Sanskrit, the word nāka means either 
heaven or sky.!? In Vedic Sanskrit, it is a synonym of sky.!'? 
In this verse, the double meaning of nāka is the spiritual 
sky,! and by extension it can signify the Purusa. In Padma 
Purana, Siva explains the above passage of Purusa-sükta 
to Parvati: He says the demigods attained Visnu’s spiritual 
abode, which means they attained liberation."! A similar 
idea is expressed in the famous passage: tad visnoh paramam 
padam sada pasyanti sūrayah, “The seers always see Visnu's 


117 yajūeneti, yajfiena yajfia-sadhana-bhütena catur-mukhyākhyena havisā 

sādhyā devah tad-indriyàni và yajnam srsti-yajfia-kalápam ayajanta. tani dharmani 
prathamāny àsan, moksa-hetutayā pradhāna-bhūtāny āsan. te sādhyā devà mahimānah 
mahimavantah nākam sri-vaikuntham parama-purusam và sacante prāpnuvan 

muktā āsan. yatra pürve pürvasmin kalpe sādhyā devāh santi vartante tam nākam 

ete ‘pi sacante prāpnuvan. *nāko ravau vare svarge parama-vyomni ca sthitah" iti 
nighantuh. “nako visnur jagat-svāmī vasudevah sanātanah” iti šrī-vārāhe "py asti 
(Ranganātha-muni-bhāsya). 

118 nākas tu tri-dive 'mbare (Medinī-koša, ka-dvikam 27). 

119 svah, prsnih, nākah, gauh, vistap, nabha iti sādhāraņāni (Nighantu 1.4). 

120 Ranga-Rāmānuja writes: kam iti sukha-nāma. akam duhkham tad yatra nāsti 
tan nākam parama-vyoma praptavantah. bhagavac-codito brahmā loka-srstim 
tad-aradhanam buddhy-anusthito vaikunthakhyam param padam prāptavān. asacanta 
praptavantah. 

121 atra pürve ye ca sādhyā visve devās sanātanāh || te ha nākam mahimānah sacante 
Subha-darsanah | tatra vijfianino viprà jagrvamsah samindhate || tat padam jfianino 
viprà yanti samvasam icchavah | tad visnoh paramam dhàma moksa ity abhidhiyate 

l| tasmin bandha-vinirmuktah prāpnuvanti sukham padam | tat prāpya na nivartante 
tasmān moksa udāhrtah || moksam param padam divyam amrtam visnu-mandiram 

| aksararh paramam dhàma vaikuntham sasvatam padam || nityam ca paramam 
vyoma sarvotkrstam sanātanam | paryāya-vācakān yasya para-dhamno 'cyutasya ca 

| tasya tripād-vibhūtes tu rüpam vaksyāmi vistarāt || (Padma Purana, uttara-khanda, 
227.75-80). Jiva Gosvami cites the above list of synonyms of Vaikuntha as follows: 
moksam param padam lingam amrtam visnu-mandiram. iti padmottara-khande 
vaikuņtha-paryāya-šabdāh (Bhagavat-sandarbha 21). 
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topmost abode” (Rg-Veda 1.22.20). The current demigods 
‘attained’ liberation in the sense that the primeval demigods 
will achieve liberation at the end of their tenure (along with 
Brahma'”).'3 In addition, some sages have become liberated 
while living. 


Asan alternative explanation, Ranganatha Muni says the term 
*demigods” refers to the presiding deities of the senses." 


Ranga-Ràmanuja specifies that the knowledge of the Purusa, 
explained in Purusa-sükta, is a means of liberation.^ 


The gist of Purusa-sükta is that the world is meant for the 
Purusa's satisfaction, therefore at first everything, especially 
an object of enjoyment, should be offered to Him. The drift is 
that a soul, nondifferent from the Purusa in essence," is the 
ultimate pasu (sacrificial offering). The Purusa is worshiped 
in that way, just as the Ganges is worshiped with its own water. 


122 kāryātyaye tad-adhyaksena sahātah param abhidhānāt (Vedānta-sūtra 4.3.10). 
123 brahmadinam tv adhikarikanam vinasta-vislista-samcita-kriyamana-karmanam 
apy adhikarambhakam karma yāvad adhikārar na ksiyate "tas tesam tāvat prapafice 
"vasthitir bhavet. tadarambhakasya tasya samāptau tu te vimucya param višantīti, 
“Brahma and the other demigods must remain in the material world as long as their 
roles as administrators of the universe have not come to an end, despite the fact that 
the karma of some of those demigods is nonexistent, the karma of some others is slack, 
the karma of some others has accumulated, and the karma of others is being done. But 
when their tenure expires, the demigods become liberated and enter the supreme.” 
(Govinda-bhasya 3.3.33) 
124 yajūeneti, yajfiena yajfia-sadhana-bhütena catur-mukhyakhyena havisà sādhyā 
devah tad-indriyani và yajīam srsti-yajfia-kalapam ayajanta. (Ranganātha-muni- 
bhāsya) (cited above) 
125 idam purusa-sükta-pratipadya-purusa-jfianam moksopāya iti upakràntam srsti-ya- 
jfiam upasamharati. [...] dharmàni prathamáni mukhyāni loka-sreyas-sādhanāni āsan. 
moksa-hetutayā pradhāna-bhūtā ity arthah (Ranga-rāmānujīya-bhāsya). 
126 A soulis minute sat-cid-ānanda (anu-caitanya) whereas the Lord is infinite 
sat-cid-ānanda (vibhu-caitanya): amso nānā-vyapadešād anyathā capi dāsa-kitavādit- 
vam adhiyata eke, “[The soul is] an amsa because of various mentions, and is otherwise 
also. Some read the state of being a fisherman, a gambler” (Vedānta-sūtra 2.3.41). 
Baladeva Vidyabhüsana explains by citing a passage from Atharva-Veda: brahma 
dasa brahma dasa braheme kitavah, “Servants are Brahman. Fishermen are Brahman. 
These gamblers are Brahman” (Govinda-bhāsya 2.3.41). 
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In the above verse of Purusa-sükta, the Purusa is named 
Yajíia (Sacrifice). Sridhara Svāmī says this is the correspond- 
ing verse in Bhagavatam, 


iti sambhrta-sambharah purusāvayavair aham | 
tam eva purusam yajfiam tenaivāyajam isvaram || 


*[Brahmā said:] I, who had collected the ingredients by 
means of the limbs of the Purusa in this way, worshiped 
that same Purusa, the Sacrifice, the Lord, by means of Him' 
(Bhagavatam 2.6.28). 


, 


Thereafter Nārada's brothers worshiped the Lord 
(Bhāgavatam 2.6.29). In that regard, verses 2.6.24-28 of 
Bhagavatam describe Brahma's collecting all the necessary 
ingredients for the sacrifice. The repetition, in this verse 
of Purusa-sükta, of the meaning of the previous verse of 
Purusa-sükta is a Vedic way of indicating that the section (the 
hymn) has come to an end." 


Yāska's explanation of the verse is entirely different: He says 
the demigods worshiped Agni by means of Agni. He quotes 
a passage in a Brahmana: “Agni was the sacrificial offering. 
They executed him and worshiped by means of him.""5 
Elsewhere, Yaska writes: pasuh pasyateh. agnir iti rūpopamā, 
"hiranya-rüpah sa hiranya-sadrg..." (Nirukta 3.16). Some say 
this means pasu is a name of Agni, by the derivation: pasyati 


127 For example, Baladeva Vidyabhüsana explains that the repetition in “etena sarve 
vyākhyātā vyakhyatah” (Vedānta-sūtra 1.4.28) marks the end the chapter: padābhyāso 
'dhyāya-samāpti-dyotanāya (Govinda-bhāsya 1.4.28). The same general idea applies to 
the last aphorism: anāvrttih šabdāt anāvrttih šabdāt (Vedānta-sūtra 4.4.22). 

128 [...] te ha nākam mahimanah sacanta yatra pūrve sādhyāh santi devāh.” yajfiena 
yajfiam ayajanta devāh, agnināgnim ayajanta devah. “agnih pasur āsīt. tam ālabhanta. 
tenàyajanta" iti ca brahmanam. tani dharmāņi prathamāny āsan. te ha nākam 
mahimānah samsevyanta. yatra pürve sādhyāh santi devah sádhanáh. dyu-sthāno 
deva-gana iti nairuktāh. piirvam deva-yugam ity ākhyānam (Nirukta 12.41). Here 

the term Brahmana means one of the four portions of a Veda: Samhita, Brahmana, 
Aranyaka, and Upanisad. 
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sarvam iti pašuh, pašyati yena vā sa pašuh agnih, pašyati jānāti 
svārtham iti pasuh gavādih, * Pašu is Agni, since it sees all, or 
else seeing is done by means of it. Or else pasu is an animal, 
since it only knows its own interest" (Svāmi-dayānanda-vrtti 
on Unadi-sütra 1.27). 


According to Yaska,'” the Yajūa-Purusa is described in this 
verse: 


catvari $rngà trayo asya pada dve sirse sapta hasta so ’sya | 
tridhā baddho vrsabho roraviti maho devo martyā à vivesa || 


*He has four horns, three feet, two heads, and seven hands, 
and is bound in three ways. A bull (the best of men) intensely 
recites. The great Lord enters humans in that way" (Rg Veda 
4.58.3) (rendered in Bhāgavatam 8.16.31). 


Yāska explains: The four horns are the four Vedas. The three 
feet are the three parts of the day. The two heads are the 
introductory portion and the concluding portion of a sacrifice. 
The seven hands are the seven meters. He is bound in three 
ways, with the mantra portion of the Vedas, the Brahmana 
portion, and the kalpa portion (the rules for a sacrifice). “A 
bull intensely recites" means men invoke Him with hymns 
of the Rg-Veda, perform sacrifice to Him by means of the 
hymns of the Yajur-Veda, and praise Him with hymns of the 
Sāma-Veda (Nirukta 13.7).? In the form of transcendental 
sound, the Lord enters the body of a reciter of the Vedas 
(Bhāgavatam 11.12.17-18). This refers to the four phases 
of Vedic sound: parā, pasyanti, madhyama, and vaikhari 


129 athaisā yajnasya, catvāri srnga trayo... (Nirukta 13.7). 

130 catvari šrngeti veda và eta uktah. trayo 'sya pada iti savanāni trini. dve Sirse 
prayaniyodayaniye. sapta hastāsa sapta chandamsi. tridhà baddhas tredhā baddho 
mantra-brahmana-kalpaih. vrsabho roraviti, roravanam asya savana-kramena rgbhir 
yajubhir yad enam rgbhih samsanti yajubhir yajanti samabhih stuvanti, maho deva 
ity esa hi mahàn devo yad yajīto martyā àviveseti, esa hi manusyān àvisati yajanāya. 
tasyottarābhūyase nirvacanāya (Nirukta 13.7). 
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(Rg-Veda 1.164.45) (Bhāvārtha-dīpikā 11.12.17) (Sarartha- 
darsini 11.12.17). 


The first line of this verse of Purusa-sükta is echoed in 
Bhagavatam 2.6.28, cited above. Visvanatha Cakravarti 
expounds: yajfiam yajūo vai visnuh iti šruteh. evam ca yat 
purusena havisā ity-ādi, yajūena yajfiam ayajanta ity-ādi- 
mantrārthah sūcitah, “The word yajīta (the Sacrifice) is said 
on account of this scriptural statement: yajño vai visnuh, “A 
sacrifice is Visnu” (Satapatha-brahmana, Sukla Yajur-Veda). 
This hints at the meanings of the mantra which begins: 
yat purusena havisā (Purusa-sūkta 6) and of the mantra 
which starts: yajfiena yajnam ayajanta, “They performed a 
sacrifice to Sacrifice by means of Sacrifice" (Purusa-sükta 
16)" (Sarartha-darsini 2.6.28). In the Vedas, even the word 
visnu is a synonym of sacrifice: yajiiah, venah, adhvarah, 
medhah, vidathah, nāryah, savanam, hotrā, istih, devatata, 
makhah, visnuh, induh, prajāpatih, dharma iti yajūasya 
(Nighantu 3.17). 


The Lord is Yajíia, thus every aspect of a sacrifice should be 
seen as transcendental: 


brahmarpanam brahma havir brahmāgnau brahmana hutam | 
brahmaiva tena gantavyam brahma-karma-samādhinā || 


“The offering is Brahman. The oblation is Brahman and 
is offered in the fire, which is Brahman, by Brahman (a 
soul). Only Brahman (Visnu) is to be attained by one who 
has a complete absorption in the activities of a Brahmana” 
(Bhagavad-gità 4.24). 


Moreover, the Purusa-sükta in Sukla Yajur-Veda consists of 
eighteeen verses. It is cited in Sat-kriyā-sāra-dīpikā and in 
Krsna-janma-tithi-vidhi. The above verse fifteen is number 
seven in that Purusa-sūkta, the rest of the sequence is the 
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same, and the last verse in each Purusa-sükta is the same. The 
two additional verses are as follows: 


vedaham etam purusam mahantam 
áditya-varnam tamasas tu pare |! 
sarvàni rūpāni vicitya dhirah 
nāmāni krtvā 'bhivadan yadaste lI161l 


“I know this great Purusa. He is effulgent like the sun and is 
beyond prakrti. When an intelligent person, discerning all the 
forms and making out the names, refers to the forms by their 
names, [then he or she thinks of the Purusa]."!? 


dhata purastad yam udajahara 
Sakrah pravidvan pradisas catasrah | 
tam evam vidvan amrta tha bhavati 
nanyah panthā ayanāya vidyate |171 


“In days of yore, Brahma explained the Purusa. Indra 
eminently knows the four directions (he told other living 
beings). One who knows Him in that way becomes liberated 
in this life.? There is no other path for liberation.” 


In general, the mental worship of the Lord is based on this 
principle: yoga-sthah kuru karmāņi, "Being established 


131 In similar verses, this is rendered as: tamasah parastāt (Svetasvatara Upanisad 
3.8) (Bhagavad-gītā 8.9). Ranganatha Muni says the word tamas denotes prakrti: 
tamasas tu pare, tamah-sabdena prakrtir ucyate. 

132 Ranga-Ramanuja explains: dhirah dhiyà ramanah parama-vidvan 

abhivadan tais tair namabhir ābhimukhyena vadan yadāste tadā tam purusam vetti 
(Ranga-ramanujiya-bhasya). The following is an explanatory passage: bhütesu bhütesu 
vicitya dhirah pretyasmal lokad amrta bhavanti, “Discerning the Soul in every being 
and Brahman in everything, intelligent persons become liberated after departing from 
this world" (Kena Upanisad 2.5). 

133 tam evam vidvān jānann iha janmany amrto bhavati, mukto bhavati. na punah 
samsare jayata ity arthah (Ranganātha-muni-bhāsya). 

134 Ranganatha Muni glosses ayanāya as moksāya and provides this citation: 
“ayanam nilaye marge muktau capi prakathyate” iti nighantuh. In that sense the word 
ayana is a synonym of gati. 
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in yoga, perform actions" (Bhagavad-gita 2.48). Studying 
Bhagavad-gita is a form of jfiana-yajfia (18.70), and so is 
studying Srimad Bhāgavatam. A jfiüna-yajíia is the best form 
of sacrifice. The word jiāna means either “knowledge” or 
"trance in Brahman". Dry knowledge must be put in practice 
in the right environment. At the end of his explanation of 
Purusa-sükta, Brahma told Narada: 


rse vidanti munayah prasantatmendriyasayah | 
yada tad evāsat-tarkais tirodhiyeta viplutam || 


“O Rsi, sages understand the Absolute Truth when their minds, 
senses and bodies are at peace, but it evanesces when their 
minds are led by a worldly mode of reasoning” (Bhāgavatam 
2.6.41). 


Sukadeva concludes the topic: 


yavan na jāyeta paravare 'smin 
visvesvare drastari bhakti-yogah | 
tāvat sthaviyah purusasya rūpam 

kriyāvasāne prayatah smareta || 


“So long as bhakti-yoga toward Him, the witness, the Lord 
of the world, from whom the eminent beings and the lowly 
beings originate, is not generated, intelligent persons should 
remember the coarse form of the Purusa after the completion 
of their activities” (Bhagavatam 2.2.14). 


Kapila states: bhaktih siddher gariyasi, “Bhakti is greater 
than yogic perfection" (Bhagavatam 3.25.32). However, the 
purpose of representing the world as a form of the Lord is to 
imply the intrinsic presence of the Lord in the universe. The 
Lord controls His energies: He communicates indirectly, by 


135 sreyàn dravya-mayād yajnaj jfiana-yajfiah parantapa | sarvam karmakhilam 
partha jūāne parisamapyate || (Bhagavad-gītā 4.33). 
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the symbolism of a thing or of an action, or by the significance 
of the purport of someone's words. 


The Purusa-sukta rendered in Visnu Purana 


Although Dhruva’s prayers to the Lord are told in Bhāgavatam 
4.9.6-17, his prayers in the same context in Visnu Purana 
(1.12.51-74) are recounted differently and are very similar to 
Purusa-sükta. At first, Hari showed Himself to Dhruva and 
asked him to choose a boon. Dhruva said: bhagavan yadi me 
tosam tapasā paramam gatah, stotum tad aham icchāmi varam 
enam prayaccha me, *O Lord, if You are pleased with my 
performance of austerities, I wish to praise You in the best 
way. Bestow this boon to me" (Visnu Purāņa 1.12.48). His 
rendition of Purusa-sükta begins from verse 56. 


54-55 
tam brahma-bhütam ātmānam asesa-jagatah patim | 
prapadye saranam šuddham tvad-rüpam paramešvara || 


brhattvad brmhanatvac ca yad-rūpam brahma-samjfiitam | 
tasmai namas te sarvatman yogi-cintyavikarine || 


O Supreme Lord, I take shelter of You, Brahman. You are the 
Soul, the master of the entire universe. Your form is pure. O 
Soul in everyone, O You who are meditated upon by yogis, I 
offer obeisances to You. You are changeless, and Your nature 
is called Brahman since it is extensive and expansive. 


56 
sahasra-šīrsā purusah sahasraksah sahasra-pāt | 
sarva-vyāpī bhuvah sparsad atyatisthad dasangulam || 


The Purusa has thousands of heads, thousands of eyes, and 
thousands of feet. He pervades all. Having come in contact 
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with the universe, the Purusa rules [the place that measures] 
ten fingers. 


COMMENTARY 


Sridhara Svāmī expounds: brhattvam brmhanatvam ca 
vivrnvan purusa-süktarthena stauti, sahasra-sirseti, sahasram 
ity aparimitanam | upalaksanam. | sahasram | aparimitàni 
Sirsani yasya visva-rüpasya sah. [...] dasangulim ity adhikya- 
mātra-param savaranam brahmāņdam sprstvābhivyāpya tad 
atikramya niravadhir bhavams tisthata iti sparšas cātra na 
samyoga-matram kintu karanatvena tad-vyaptih. 


“With the words beginning from sahasra-šīrsā, he praises with 

the concepts of Purusa-sūkta to expound upon the states of 
being extensive and expansive. Sahasram (a thousand) is 
a partial indication of immeasurable things. Sahasra-sirsa 
means *He whose Universal Form has innumerable heads." 
“Ten fingers" merely signifies a superiority: “After touching, 
that is to say after pervading, the cosmic egg along with its 
coverings, You, who are limitless, abide, having exceeded it." 
Thus here “touching” is not a mere contact, rather there is a 
pervasion of it as the cause" (Ātma-prakāša 1.12.56). 


57 
yad bhūtam yac ca vai bhavyam purusottama tad bhavan | 
tvatto virāt svarat samrat tvattas capy adhipürusah |l 


What existed and what will exist is You, O Purusottama. The 
Universal Form, Brahma, and Indra come from You. Even 
the Adhi-Purusa emanated from You. 


COMMENTARY 


Sridhara Svāmī: virāt brahmandam svarāt brahmà samrāt 
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manuh adhipürusah esam adhisthata mahā-purusah, *Virāt 
means the egg-shaped universe. Svarat is Brahma. Samrat 
(emperor) is Manu. The adhipürusa is the Maha-Purusa, the 
ruler of these." In the same context, Vi$vanatha Cakravarti 
states: svarāt samasti-jivo  hiranyagarbhah, *Svarāt is 
Hiranyagarbha, the totality of souls” (Sārārtha-darsinī 2.6.42). 


58 
atyaricyata so 'dhas ca tiryag ūrdhvam ca vai bhuvah | 
tvatto visvam idam jātam tvatto bhüta-bhavisyatt || 


The Purusa transcended the lower, middle, and upper parts 
of the universe. It originated from You. The past and the 
future come from You. 


COMMENTARY 


Sridhara Svāmī: yasmād ete tvatto jatas tasmād bhavan 
bhuvo *dhaš ca tiryak ca ürdhvam cātyaricyata atirikto ’bhit. 
bhū-sabdoktasya visvasya tat-kāryatvena tad-antarvartitvat 
tato 'nanyatvam āha, tvatto visvam iti, ““Since those areas 
of the universe originated from You, You (sah = bhavān) 
were utterly distinct from the lower regions, from the middle 
portion, and from the higher regions.” In the second half of 
the verse, he says He is not different from the world, since the 
universe, stated with the word bhū (bhuvah), is included in 
Him (as Brahman) because it is His effect.” 


Visnucitta, another commentator on Visnu Purana, says the 
pronoun sah (he) denotes the Purusa.'* This is in conformity 
with the next verse. 


136 sa puruso bhuvo 'dhah pātāle tiryak sarva-dvipesu tirdhvam svargādau 
atyaricyata santānātmanā vrddhah vyasti-rūpeņa và (Visnu-cittiyà vyākhyā 1.12.58) (Sri 
Visnu-mahā-purāņam, Nag Publishers, Delhi, India, 2004 [1985]). 


86 Purusa-sükta 


59 
tvad-rūpa-dhāriņas cāntah sarva-bhütam idam jagat | 
tvatto yajfiah sarva-hutah prsad-ajyam pasur dvidhā |l 


This universe is within the Purusa (Virat), who assumes Your 
form. Fire sacrifices, all oblations, ghee mixed with yogurt, 
and the two kinds of animals come from You. 


COMMENTARY 


Sridhara Svāmī: prsad-ajyam —dadhi-misra-ghrtam pašur 
dvidhā gramyaranya-bhedena, *Prsad-ājyam signifies ghee 
mixed with yogurt. There are two kinds of animals: domesti- 
cated animals and wild animals.” 


60 
tvatto rco 'tha sāmāni tvattas chandamsi jajitire | 
tvatto yajumsy ajāyanta tvatto ’$vas caikato datah || 


The hymns of Rg-Veda come from You. The songs of 
Sama- Veda, and the Vedic meters, originate from You. The 
mantras of Yajur- Veda emanate from You. Horses and those 
that have one set of teeth come from You. 


COMMENTARY 


Sridhara Svāmī: chandamsi gāyatry-ādīni, tvatta ašvāh ekato 
datas ca ubhayato dantā ekato dantas ca. tan aha gāva iti, 
“Chandamsi signifies the Vedic meters, such as Gayatri. The 
phrase tvatto ’svas caikato datah (horses and those that have 
one set of teeth come from You) signifies those that have two 
sets of teeth and those that have one set of teeth: He talks 
about them, with gāvah and so on (in the next verse).” 
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61 
gāvas tvattah samudbhūtās tvatto 'jā avayo mrgah | 
tvan-mukhād brāhmaņās tvatto bahoh ksatram ajayata || 


Cattle arose from You. Goats, sheep, and deer come from You. 
The Brahmanas originate from Your face and the Ksatriyas 
from Your two arms. 


62 
vaišyās tavoru-jah šūdrās tava padbhyam samudgatah | 
aksnoh süryo "nilah prāņāc candramā manasas tava || 


The Vaisyas were born from Your thighs and the Südras 
appeared from Your feet. The sun came from Your two eyes, 
the wind from Your breath, and the moon from Your mind. 


63 
prano ’ntah-susiraj jato mukhad agnir ajayata | 
nābhito gaganam dyaus ca širasah samavartata || 


Mukhya-prana originated from the inner channel. Agni was 
born from Your mouth, the sky from Your navel, and the 
heavens from Your head. 


64 
disah šrotrāt ksitih padbhyam 
tvattah sarvam abhüd idam || 


The cardinal directions originated from Your ears, and the 
Earth from Your feet. This entire universe came from You. 


65 
nyagrodhah sumahan alpe yatha bije vyavasthitah | 
samyame visvam akhilam bija-bhüte tathā tvayi || 
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When annihilation has taken place, the whole world rests in 
You, the seed, like a huge Banyan tree potentially abides in 
a small seed. 


66 
bijad ankura-sambhüto nyagrodhas tu samutthitah | 
vistāram ca yathā yāti tvattah srstau tatha jagat | 


At creation, the universe emanates from You like a Banyan 
tree arises as a sprout from a seed, grows and becomes 
expansive. 


67 
yathā hi kadali nānyā tvak-patrād api drsyate | 
evam visvasya nānyas tvam tat-sthayisvara drsyate | 


O Lord, as a plantain tree is not seen to be other than its bark 
and leaves, so it is seen that in relation to the world, You, who 
abide in it, are not different from it. 


68 
hlādinī sandhini samvit tvayy eka sarva-samsthitau | 
hlada-tapa-kari mišrā tvayi no guna-varjite || 


The principal potencies, Hladini, Sandhini, and Samvit, abide 
in You, from whom everything is perfectly maintained, yet 
sattva-guna, which causes delight, tamo-guna, which gives 
pain, and rajo-guna, which yields a combination of both, are 
not in You for You are devoid of the modes of material nature. 


69 
prthag-bhütaika-bhütaya bhūta-bhūtāya te namah | 
prabhūta-bhūta-bhūtāya tubhyam bhütatmane namah || 
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Obeisances to You, who exist as one, who exist separately, 
and who are what exists. Obeisances to You, who are the five 
elements and the Soul of beings. 


XX 


Caitanya-bhagavata 
(2.9.30) 


advaita-srīvāsa-ādi yateka pradhana | 
padiyà purusa-sūkta karāyena snāna || 


All the foremost devotees, beginning from Advaita Acarya 
and Srivasa Pandita, performed abhiseka of the Lord while 
reciting the Purusa-sükta. 


